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This thesis (viii and 286 pp., and 27 pp. of Arabic 
text) has three chapters. The first contains a detailed 
study of his life and times and an analytical list of 
his works. 
The second chapter is an edition and translation of 
al-`Agida al-wus 1, exclusive of the commentary, based on 
24 manuscripts selected from 58, which amount to three 
roughly distinguishable main traditions. The author 
maintains that al-`Agida al-wiis ä with its commentary 
represents as-Sanüslls most original and synthetic in- 
depth presentation of Muslim theology. 
The third chapter is a resume of the commentary 
with reference numbers on the top of each page to the 
corresponding section of the text in Chapter I. 
Included with the x&sume is anything additional or 
-corrective found in as-Saniisils other works, so as to 
present his complete theological thought and its 
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PREFACE 
The fifteenth century theologian of Tilimsän, . 11. b. Yüeuf 
as-SanUsT stands at the end of. the development of classical 
Muslim theology. His credit is to have synthesised and popularized 
what was said before him in long treatises containing endless 
digressions on metaphysical concepts and logical points which 
few could read. As-Sanüs! also stands at the beginning of a 
period of fossilized repetition termed by Louis Gardet t01'Ash`arizme 
fig&", 1 which was challenged only by the somewhat different 
approach of MuIammad `Abduh at the beginning of this century and 
the current quest for an approach taking into account the experi- 
ences, outlooks, and knowledge of people now. 
If as-Sanüs! is a fair representative of middle of the road 
classical orthodoxy, it cannot be said that he is typical of 
modern Muslim thought and the trends operative in it. Neverthe- 
less for several centuries his books have been used as the basis 
of theological teaching in the main centers of African Islam 
north and south of the Sahara, and have molded a traditional 
outlook which is still influential. A study of as-Sanüsi may 
help to understand this factor of the many sided situation of 
modern Islam. 
As-Sanüsi has mainly been known through his popular and 
short al-`Äq da a§ u -qEhrä and to a certain extent his Mugaddimät. 
His larger treatises, even the published al-`Agida al-kubrä are 
rarely referred to. Yet this and the subsequent al-`Agida al- 
Wust! and Sharh al--Jazä'iriyy_a represent as-Santttsi's really 
serious theology. The present study includes an edition and 
1Louis 
Gardet and G. Anawati, Introduction a la theologie 
musulmane (Paris: Vrin, 1948), pp. i92-69. d 169--171. 
iv Preface 
translation of al-`I a aal-wus ä exclusive of the commentary, 
and a synthesised r6sum& of the teaching contained in all 
as-Sanüsi's available theological works. The latter is based 
on the order of al-`Agida a1-wus ä, and ready reference numbers 
make an easy comparison between Chapter II (the text) and 
Chapter III (the commentary). 
+++ 
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CHAPTER I 
THE LIll'W AND UORKS OF AS-SAN ST 
A. Sources referred to: 
a. Principal: 
1) Al-Malläli. The major source for the life of as-Sannst 
is the work of his student 11. b. `U. b. I. al-Malläll, 
1 
al: - 
Mawähib al-guddüsiyya f3 1-manäaib as-sanüsiyya, finished at the 
beginning of Jura. II 899/ March 1494. It is a long work - the 
Bibliotheque Nationale manuscript 6897, used for this thesis, 
contains 122 folios at 31 lines per page -- but is so filled with 
excursuses on all topics of Islamic learning and selections from 
as-Sanüsi's works that little room is left for biogra, )hy. The 
biographical material itself is rather a description of the 
model shaylzh, illustrated by incidents cast by the admiring 
disciple into ideal shapes where facts are few and hard to 
discern. 
An idea of the book's contents can be had from the chapter 
titles, with the folio references of the Paris manuscript: 
1. His masters (5a - 16a) 
2. His discernments and wonders (16a - 24b) 
3- His learning, asceticism, preaching, piety, zeal, kindness, 
patience, propriety of action, and character (24b - 74b) 
4. His writings (74b - 79b) 
5. His ex"+lanation of various q, ur'än verses (79b - 95b) 
6. His explanation of various hadiths (95b - 108b) 
See below, D, c, n. 14. 
2 I, A, a. 
7. His explanation of certain sufic verses (108b - 112a) 
8. Various wirds which he wrote for people (112a - 116a) 
9. His last illness and death (116a - b) 
10. Poems written by him or about him (116b - 121b) 
2) Ibn-'Askar. The only other independent Arabic source is 
a. `Al. M. b. `A. b. `U. b. al-4u. b. Migbä i al-;? asani, known as 
Ibn-`Astrar, Dawhatt an-nashir li-mahäsin man kän min al-Maghrab 
min ahl al-garn al-`ashir, written in 985/ 1577.2 The Diblio- 
theque Nationale manuscriit 5025, used in this thesis, contains 
76 folios, of which If. 67b to 68a are dedicated to as-Santis!. 
This work was loosely translated by T. H. Weir, in The shaikhs 
of Morocco in the sixteenth century (Edinburgh: Morton, 1904); 
the section on as-Sanüsi is on pp. 34-38. 
3) Brosselard, Charles, "Tombeau du Cid Mohammed es-Senouci 
et son frere le Cid All et-Tallouti, 4' Revue africaine, V. 3, n. 
16 (April 1859), pro. 245-248. This work settles the date of as- 
Sanüsi's death from the evidence of his tombstone. 
4) GAL, that is, Brockelmann, Carl, Geschichte der Arabis- 
chen Litteratur (Leiden: Brill, finished 1942). The sections on 
as-Sanüsi, II, pp. 250-252, and SII, pp. 352-356, however inade- 
quate, are yet valuable for locating not only works long known 
to be of as-Sanüsi, but also other works not mentioned in his 
biographies. 
b. Secondary; 
zGAL II, p. 455, SII, p. 678. 
I, A, b. 3 
1) A. al-`Ubbäd33 wrote a brief biography of as-Sanüsi in 
991/ 1583, which was translated by Charles Brosselard in ! Retour 
a Sidi Senouci -. Inscriptions de ses deux mosqu6es, It Revue afri- 
caine, v. 5, n. 28 (July 1861), pp. 241-260; the translation 
occupies pp. 243-248. The manuscript, as Brosselard describes 
it, consists of four folios bound with a collection of other 
works, and, to judge from the materials it contains and a refer- 
ance to al-Malläll, is merely an abridgement of al-Malläli, 
except for adding another possible date of birth. 
2) AB, that is, a. 1-` Abbäs A$mad Bäbä b. A. b. A. b. `U. 
b. M. Agit b. `U. b. `A* b. Yy. aq- inhäji 1-Mäsini t-Tinbukti. 
He wrote an abbridgenient of al Ialläli, called al-La'913 
sundusiyya f3 1-fada'il as-sanüsi a, not used in this thesis. 
The work referred to as "AB" is his voluminous collection 
of biographies entitled PTayl al-ibtihäj bi-ta riz ad-ME-1, com- 
pleted "after r/ Jum. 1 1005., '5/ 28 Dec. 1596. it is itself a 
supplement to ad-Dibäj al-riudhahhab fl ma`rifa a` än `u1arn9l al- 
madhhab of I. b. `A. b. M. b. rar4ün. 
6 
In the printed edition 
3Brosselard 
merely gives "el-Abbadi", which could represent 
any number of Arabic forms. I am taking a guess that it repre- 
sents a nisba of al-`Ubbäd, a suburb of Tilimsän. On the other 
hand, it could possibly be identified with A. al-Ubbadi of GAL 
S II, p. 371, who lived shortly before as-Suyuti (d. 911/ 1505). 
4GAL 
II, p. 466., SII, p. 715. See J. 0. Hunwick, "A mad Bäbä 
and the Moroccan invasion of the üüdän (1591), " Journal of the 
Hist 
neDrical 
Societ of Nigeria, v. 2, n. 3 (1962), P? " j11-325; 
"A w source for the biography of Ahmad Bäbä al-Tinbukt3 (1556- 
1627),;; BS OAS , v. 27 (1964) , pp. 568-593; and 
"Further light on 
A4mad Bäbä al-Tinbukti, " Bulletin of the Center of Arabic Docu- 
mentation ('Ibadan), v. 2 T196: 55)) _, pp_- 19-31 " 
5P. 363 of the printed edition. 
6Ibn-Far}, 
iün's work was completed in Sha'bän 761/ June-July 
1360; cf. P. 362 of the printed edition. 
4 I, A, b. 
(Cairo: `Abbäs b. `Abdassaläm b. Shagrün, 1351/ 1932-3) the sec- 
tion on as-Sanüsi goes from p. 325 to p. 329. This work is also 
a primary source for many of the contemporaries of as-Canlla=. 
A third work, not used in this thesis, is Kifäyat al-muht'ai 
li-ma`rifa j2Xs fi It also touches upon as-Sanüsi, 
but is only a popular abbridgement of the preceding work. 
3) IM, that is, M. b. 17. b. A. ash-Sharif, known as Ibn- 
Naryam, al-Bustän fi dhikr al-awliyä' Ha-1-`ulariäs bi-Tilimsän, 
completed in 1011/ 1602-3. In the edition by Ben Cheneb (Algiers: 
al-Matba`a ath-tha`älibiyya, 1326/ 1908), pages 237-248 copy, 
with some few variants, the section on as-Sanflsi in AB. 
7 This 
work gives information on many individuals not included in AB. 
4) Barges., J. J. L., in his Complement de 1'histoire des 
Beni-lei an (Paris, ^387), pn. 366-379, gives a resume of the 
life of as-$anüsi which contains n'thing new. The book is use- 
iu1, however, for information on the tizies in which he lived. 
5) Ben Cheneb, Mohammed, wrote tho article "al-Canüsi" for 
the first Encyclopaedia of Islam, which adds nothing new. 
More important is his "Etude sur les personnages mentionn&es 
dans 1'idjUza du cheikh `Abd e1 Q dir al-räsy, " in Actes du XIVe 
congr&s international des orientalistes, Alger 1905, troisi&me 
Partie, suite (Paris: Leroux, 1908, pp. 168-560. Besides giving 
70ther 
works which merely copy A1mad ßäbä are A. Cherbonneau, 
"Documents in&dits sur es-Senouci, son caract6re et rep bcrits, " 
JA, 1854, pp. 175-180;. a. 1-Q. 11. al-i ifnäwi, Tarif al-khalaf 
bi-ri'äl as-salaf, v. 2 (Algiers: Fontana, 13217 190 176- 
1U? --, and M. 'Abdal iayy b. 'AbdalkabTr al-Kattäni, Fahris al- 
fahäris, v. 2 (Fez, 1346/ 1927-8), p. 343. 
b. 5 I, As 
360 biographies - as-Sanüsi is n. 55 - this work describes an 
ijaza'which gives information on how as-Sanüsi's works were trans- 
mitted through his principal students. 
B. The historical background Eainst which he lived: 
As-Sanüs! 's works and al-Malläli's biography tell us very 
little about the political situation of the city of Tilimsän, 
8 
where he was born, lived, and died. As-Sanüsi only gives a hint 
when he speaks of "this difficult time wherein the sea of ignor- 
ance overflows, and falsehood has spread beyond limits and thrown 
in every direction of the earth waves of denial of the truth, 
hatred for those who hold the truth, and coloring over of false- 
hood with deceptive trappings. 09 Although these words apply 
strictly to the state of religious learning, in an Islamic state 
this is inseparable from political well-being. 
The dynasty Banü-Zayyän, of the tribe nanu-`Abd-al-1,19d, 
ruled Tilimsän throughout the lifetivie of as-San7v3i. 
10 To begin 
8Tlemcen 
in French. On the etymology of the name cf. J. J. 
L. Barges, Histoire des Beni Zeiyan, rois de Tlemcen (Paris, 
1852), pp. lix-ix. 
9"'ßl-` 
Qida aq-sughrä (See below, E, n. 6), p. 15. 
100n 
the overall history of Tilimsän and its place in the 
Maghreb, see the general work of Charles A. Julien, Histoire de 
1'Afrique du Nord (Paris: Payot, 1931); Georges Marcais, "r 
Berberie du VIIe au X'VIe Siecle, "'"conf6rence faite A la, seance 
"d'ouverture du Deuxieme Congrc&s national-des Sciences historiques, 
Alger, 14 avril 1930, in M61anges d'histoiro et d'archeologie de 
l'occident musulmane, v. 1, Articles et cone&rences de Geor es 
Marcais Algiers, 1957), pp. 17-22; idea, 'bd-äl_Wladids, " iI; 
and Alfred Bel, i 'Abd-al-Wad, '' "`Abdalwädides, " "Tlemcen, " and 
"Zayänids" in EI1. 
Basic Arabic sources for the period before as-Sanüsi are 
`Ar. b. Khaldün, al-'Abr wa-diwän al-mubtada' wa-l-Ishabar fi 
ayyäm al-'Arab wa-. i- 1m wa-l-Barbar, part 3 (DülKq 1ff67T 
6 I, b. 
with the years of turmoil just preceding his birth, we have the 
following members of the dynasty who would have closely affected 
his life: 
1) Abü-Malik `Abdalwaä id b. a. kIanimü Müsä, with the help of 
the Sultan of Fez, overthrew his brother on 16 Rajab 814/ 3 I%Tov. 
1411. His rule went rather well until Abü-Faris, the 4af; id 
Sultan of Tunis, who regarded Tilimsän as his dependency, deposed 
him on the grounds of fiscal maladministration. Abü-Färis 
entered Tilimsän on 13 Jum. II 827/ 12 Play 1424, and appointed 
Abü-Mik's nephew to his place. 
11 
2) Abfl-`Abdalläh M. b. a. Täshufln, the new ruler, soon 
became e4stranged with his master Abü-Faris, who was occupied 
with war with the Europeans. 
12 In the meantime, the deposed Abü- 
Mik failed to get help fron Fez, and turned to Abü-Faris, send- 
ing him emissaries and letters to sell his cause. Abü-Faris was 
won over, and gave him a small army to send against Abü-`Abdalläh. 
In the engagement Abü-24ä1ik lost, and as he had foreseen, Abt! - 
Faris himself came out to defend his honor. Abü-Faris placed 
v. 7, pp. 72-148; and Yy. b. Khaldün, Bugh at ar-r uwwäd f3 akhbär 
al-mulük min Bani-`Abd-al-W d, edited and translated by Alfred 
Bel, Histoire des Beni 'Abd el-Wäd, rois de Tlemcen, in three 
volumnes (Algiers, 1904,1911,1913). 
The following material is based mainly on M. at-Tanasi 
(See 
below, D, b, n. 3), Nam ad-durr wa-l-`igyän fi dawlat Bani- 
Zayyarr, part 1, fi t--ta`rif bi-nasabihi t- ähir 
Ci. e, al-Iiutawakkil), 
ch. 7, fi bay 3n sharaf. Bani-Za 'tzn, in the Bibliotheque Nationale 
ms. 5173 ,*f fý8a-77b ; and a. Al. 11,. -b. I. al-Lu' 
lu' i z--Zarkashi, 
- Ta'rikh ba`I _ad-dawla al--muwah idilya wa-nub_ü 
h adý-dawla aj 
Haf i awa-dhikr man malak minhum, Bibliothaque., Nationale ms. 
1874; . the last date occurring in the latter work-is mid-Mu} 
882/ 
end of April 1477 (f. 105b). For the last quarter of the fifteenth 
century there are virtually no sources. 
11Az-Zarkash3, f. 81a-b. 
12rz-Zarkashi, ff. 81b-82a. 
I, B. ? 
Abtl-MMlik back in power over Tilimsän in Rajab 831/ April-May 
1428. 
Abü-Färis had no sooner departed than Abü-`Abdalläh raised 
an army in the mountains, came down and retook Tilimsän on 4 
Dhü-1-q. 833/ 25 July 1430. The next day Abü-M lik was discovered 
13 
and killed. 
Abü-`Abdalläh's was a short victory. On hearing the news, 
Abü-Faris sent his army back, 
mountain fortress to which he 
his restoration. Abü--`Abda1J. 
a prisoner to Tunis, where he 
place it seems that Abü-Faris 
and besieged Abü-`Äbdalläh in the 
had fled only eighty-four days after 
ah gave himself up, and was brought. 
died in 8k0/ 1+36-7.14 In his 
ap1ointed a European mercenary, 
whom he left to govern for seven months before aTmointing a man 
frbia the traditional ruling house. 
15 
3) Abü--1- `Abb-as A. b. a. U a=ll i7üsä toch over Tilinisän on 
1 Rajab 331:; ' 15 March 1431.16 The beginning of his reign was 
marked with energy in endowing religious schools, punishing 
criminals, and establishing order and security in his domains. 
In 337/ 1433-4, ; geeing Tunis threatened by the '.: uropeans, Ab -l- 
`Abbäs declared himself independent. lbü-Färis started off 
acaizst him, but died before he could g:: t there. 17 
130n 
the last point see Barges, Compl., p. 228, who follows 
an appendix to "his" manuscript of Yy. b. Khaldün. 
14Az-Z"arkashi, 
f. 83b. 
'5Cf. Barges, Comnl., pp. 295-6, who follows the same appendix. 
16 Cf. at-Tanasi, ff. 72a-73a. At-Tanasi says it was on a 
Friday, but this date is a Thursday. 
17For 
varying accounts of his death, see az-Zarkashi, f. 84b, 
and IM, pp. 231-232. 
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Another threat came from Abü-l-`Abbäs' brother Abt-YaVyä. 
In 838/ 1434-5 the latter mustered a force and marched upon Tilim- 
sän. Failing to take it, he established himself in Wahrän (Oran). 
There were many battles betwoen hin and his brother until the 
month of Sha`bän 852/ Oct. 1448, when Abü-l-'AbbRs' army took 
Wahrän by storm. 
In the meantime, a member of another branch of the family, 
Abü-Zayyän N. al-Musta`In bi-lläh, left Tunis with an array and 
took Algiers on 19 lajab 842/ 4 Jan. 1439. Abü-Zayyän was assas- 
sinated by the population of Algiers on 2 Shawwäl 843/ 7 March 
1440, but his son al-Nutawakkil continued the conquest as far 
west as Wahrän. Tilimsän was weakening. Although an insurrec- 
tion which tool, place in the city on 27 Ram. 850/ 16 Dec. 1446 
was unsuccessful, the regional chiefs and nomadic Arabs dependent 
on Tilirisän proceeded to revolt, leaving the region in anarchy. 
Into this situation al-Mutawakkil moved his array, and took Tilira- 
sän on 1 Jum. I 866/ 1 Feb. 1462. Abi-1-`Abbas was exiled to 
Granada. 
4) Abü-' 1. M. al-Mutawakkil `a1ä 115h b. a. Zayyän M. b. a. 
Thäbit b. a. Täshufln b. a. Ia=U MUsä (II) b. a. Yq. b. a. Zayd 
b. Zk. b. a. Yy. Yaghmuräsan, only a few months after taking 
over Tilimsän, had to face a. 'Amr `Uthmän'of Tunis before the 
gates of Tilimsän. He accepted the overlordship of `Uthm n, who 
then went away. 
18 
18Cf. `Jbdalbäsit. b. Khalil, ar-Raw al-bäsim fi hawädith al- 
`umr wa-t-tarR'im, ed. and tr, by Robert Brunschvig, Deux recits 
de voyage in Bits en Afriqu3 du Nord au XVe siecle, `Abdalbäsit 
et Adorno (Paris, 1936), p. r9 ff. See also Brunschvig, La 
Berb brie orientate sous les of ides des orißines a la fin du 
V cle, v. 1, pp. 260-262. rw ý' 
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Soon afterwards the deposed Abü-1-`Abbäs returned from 
Spain with an army and besieged Tilimagn for fourteen days before 
he was killed, on 13 DhU-1-4.867/ 29 Aug. 1463. The partisans 
of lbü-1-`Abb5s then rallied around another leader, H. b. `Ar. 
b. a. `Uth. b. a. Täshufin, and tried again to take Tilimsän, 
but failed. Another rebellious and marauding chieftan, M. b. 
Ghäliya, was defeated on 13 Shawwäl 868/ 19 June 1465, and his 
19 head brought to Tilimsan. 
A1-IMutawaklkil tried to rule as independently as he could, 
but trembled and showed submission any time `Uthmän seemed to be 
on the move. At the end of Jum. II 363/ mid-Feb. 1464, the ß941 
of Tilimsän, M. b. A. al-`Ugbäni20 arrived on one of his missions' 
to Tunis, bringing a present fron al-Mutawakkil to `Uthnän. In 
Dhü-l-Q. / July-Aug. of the same year `Uthmän sent a gift in re- 
turn. 
Then, towards the middle of 870; early 1466, a deputation 
of Arabs from the country of Tilimsän came to Tunis and alleýged 
that al-Mutawakltil had thrown off his allegiance and was plotting 
with certain nomadic tribes. They asked to have Abü-Jamll Zayyän 
b. `AbdalwgYid b. a. 4ammU as their ruler instead. The caliph 
agreed, and equipped th3 new leader with an army, which went 
victoriously westward until it began the siege of Tilima n in 
Rabl' II 871/ Nov. -Dec. 1466. The first day a violent battle 
ensued, which was stopped by nightfall. The besiegers planned 
to take the city the next day, but were prevented from acting by 
19Cf. 
at-Tanasi, If. ? 3a-?? b. With these incidents the 
account of at-Tanasi ends. 
20 
See below, D, b, n. 8. 
10 I, B. 
a heav rain. Then the Shay .h al-V. Abarkän2 
1 
and the gä4! 
22 
came out with a document of submission signed by al-Mutawakkil. 
The treaty made was reinforced by al-Mutawaklkil's giving his 
daughter to `Uthmän's son. `Uthmän then turned back, leaving on 
7 Sha`bän 371/ 14 March 1k67.23 
Perhaps associated with the massacre of Jews in Fez at the 
end of 870/ July 1466, on the occasion of the overthrow of `Abd- 
al aqq b. Sa'Td, who had favored them and given them positions 
of authority, is the supposed bloody persecution of the Jews of 
Tilimsän in 1467.24 No other event is noted until the death of 
al-Mutawakkil in §afar 873/ July-Aug. 1468@ 
25 
5) Ab -Täshufin (II), the elder son of al-Nutawal. kil, suc- 
ceeded him, but held power only forty days, or four months accor- 
ding to others, when he was deposed by his brother. 
26 
6) Abf-`A1. M. ath-Thäbiti b. al-Mutawal . il, the 
brother of 
2? the former, continued in power until 910/ 1504. In the first 
2" See below, D, b, n. 3. 
22It 
is not indicated whether this is M. b. A. al-`Ugbäni or 




of by Barges, Compl., pp. 419-420, note; he gives no 
source for his information. 
25According to Barges, Compl., p. 398, again following a note 
on "his" manuscript of Yy. 'b. Khaldfln; see p. -412 to correct a 
mistaken figure on p. 398. Georges Marcais, in 1 'Abd-al-I"Jädids, " 
LI2, also gives 873/ 1468, apparently following Barges. 
26Cf. Barges, Compl., p. 401, who gives no source'ref erences. 
He is followed by G. Margais in " `Abd-al-I'Jädids ," EI2. 
27Cf 
, G. Margais, ibid. 
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-28 year of his reign he compelled the famous writer al-Wansharisi 
to flee from Tilimsän. No other events are recorded for his rule 
while as-Sanflsi lived. Yet'it can only have been one of gradual 
decline, with the advance of the Spanish and Portuguese from the 
West, and of the Turks from the East. - ' 
C. Events of his life: 
a. Name, dates, and family: 
Abü-`Abdalläh Mu}ammad b. Yüsuf b. `Umar b. Shu`ayb as- 
Sanüsi 1-Hasani29 died at the hour al-`a r on Sunday, 18 Jum. II 
895/ 10 May 1490.30 
As for his birth, al-Malläli says that as-Sanüsi told him a 
year or two before his death that he was fifty-five, 
31 
which gives 
the year 838 or 839/ 1435-6. Al-`-Ubbädi, however, says that as- 
Sanüsi died at the age of sixty-three, 
32 
which gives the year 
28See 
below, D, b, n. 6. 
29WWI... 
al-Vasani" is the full name given by al-Malläli, f. 1a. 
In ch. 1 (f. 5b) he says that 1°as-Sanüsi" is a nisba of the well 
known tribe in the Maghreb. Barg6s, Compl., p. 367, says that 
the Banü-Santis are a Berber tribe. "Al-Hasani" (or "ash-Sharif 
al-Qurashi'',, al-Malläli, f. 78b) refers 
to an alleged descendance 
from ijasan, grandson of Mul}ammad. Al-Malläli, f. 5b, calls as- 
Sanüsi's father Yäsuf "al-Ijasani-;, while AB, p. 325, assures us 
that this descendance is on the part of the mother of Yüsuf as-- 
Sanüsi. IM, p. 238, mista'_: enly places it on the part of the 
mother of as-Sanüs! himself. 
30Bvidence 
for this date is his tombstone inscription, given 
by Brosselard, p. 247; see above, A, a, n. 3. Al-Malläli, ch. 9 
(f. 116b), pinpoints the hour; cf. also-. ': B, p. 23v; and IM, p. 
244. Disagreement with this date is found in Cherbonneau (see 
above, note 7), who gives 'ßa92/ 1487". This is repeated as the 
first of two dates given by Brockelmann. Barg6s, Compl., p. 378, 
gives the year 395, but "le 12, selon les uns, le 18, selon les 
autres, Ile djomäda II; " I have no idea who i'les uns" may be.. 
Ch. 4, f. 19a. 
32Cf. Brosselard, 'Retour A Sidi Senouci, " p. 248. 
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832/ 1428-9. A4mad Bäbä also, after quoting from al-Mallä11, says 
that he saw it asserted by someone (al-`Ubbädi? ) who asked al- 
Malläli and received the answer that as-SanüsT died at sixty-three. 
Therefore he gives the date of as-Sanüsits birth as "after 33011.33 
As-Sanüsi's relation to Ibn-Marzfq al-2}afid34 suggests the later 
date as the more likely. 
Of his relations, we hear only of his father, 
35 
his half- 
brother 'A11,36 his wife, his daughter, the son of his brother 
37 
and a small grandson, the son of his daughter. 
38 Ibn-Maryain gives 
the biographies of a string of as-Sanflsis whose academic chains 
go back to our as-Sanüsi, but there is no indication of any blood 
relationship to him. 
39 
Ibn-Maryan also mentions an a. -Zayd 'Ar. as-Sanüsi r-Rafä'i 
(alternatively "ar-Ragä'311) däran4G who, with one Büyadir (? ) b. 
as-Sanüsi, recounts many of the tales in as-SanUsi's biography of 
al-Ghamäri, reproduced in Ibn-11aryam's work. 
41 
In as-Sanüsi's 
biography of Abarka-n, this 'Ar. as-Sanüsi is said to have urged 
33AB, 
p. 328 = . Im p. 247. 
34See 
below, D, a, n. 15. 
35See 
below, D, a. n. I. 
36See 
below, D, a, n. 9. 
37These 
three, unnamed, are mentioned by al-Malläli in ch. 9, 
f. 116a-b. 
38Al-Malläli, f. 63b. 
39Aa-Sanüsi 
was the master of M. b. Müsä 1-Wajdiji (See below, 
D, c, n. 12), who was the master of Yy. as-Sanüs! (See IM on al- 
Wad who was the master of M. b. Yy. as-Sanüsi (IM, pp. 265- 
266'), who was the master of M. b. M. b. Yy. as-Sanüsi (IM, ibid. ). 
4o 
IM, p. 277- 
41 
See below, E, n. 51. 
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Abarkän to join him in begging Abü--Färisf clemency during the siege 
of Tilimsän in the reign of a. `Al. M.. b. a. TMshufin (Ra jab 331/ 
April-May 1428). 
42 
There is no indication of a relationship be- 
tween our as-Sanüsi and these two. 
b. Indications of character: 
Ibn-`Äskar remarks that the learned men of Tilimsän admire 
as-Sanüsi for his perfection, holiness, and being withdrawn to 
God, but Ibn-Zakri for the depth and extent of his learning. 
43 
Al-Mallau too, without minimizing as-Sanüsi's erudition, places 
greater emphasis on his holiness and mystic knowledge (`ulümuhu 
l-bätiniyya al-Vaglqiyya). 
44 
Much of what al-Malläl3 says is 
stereotyped panegyric: how much he prayed, fasted, and stayed u 
nights, how kind he was, and how hr. possessed every virtue to the 
fullest. 
45 
But some details allow the individual character of 
as-Sanüsi to stand out. 
Once the Sultan Abü-`Abdalläh sent his vizier a. `Al. M. al- 
`Ubbädi46 to as-Sanüsl, offering him a benefice from the revenues 
of al Nadrasa al-Jadidiyya. As-Sanüsi's letter of refusal, given 
in full by al-Malläli, 
47 
politely explains that he does not need 
422j,. 
ýe P- 79. 
43F. 




especially chapters 2 and 3. 
46These 
names do not help at all in dating the incident. -Both 
al-Mutawakkil and his son and heir were i'a. 'Al. ". Tho name of 
the vizier I have seen nowhere else. 
47F. 
37a-b. See the sumaary of it in AB, p. 326 = IM, p. 240. 
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the benefice, that God takes care of him while he sets his mind 
on the riches of the next world, and, more pertinently, that he 
has no right to the revenues of the school, since he neither works 
there, nor lives there, nor provides it any service; to accept 
would be to rob others of their due. May God zive the Sultan a 
mind for the good things of the next world. 
Other stories tell how as-Sanüsi went out of his way to avoid 
meeting the Sultan, 
48 
refused gifts from him, his son, and his 
officers, even while protestingly accepting gifts from ordinary 
people, and refused to present 
.a 
tafsir of the ý; ur' n in his pre- 
sence, although he consented to write to him whenever he was re- 
quested. 
49 
The impression these incidents give is that as-Sanüs! 
avoided high political circles not merely from a sense of other- 
worldliness, but also because he disapproved of the holders of 
the political power. 
This im-? ression is confirmed by other acts of as-Sanlsi which 
were not revolutionary, but certainly were calculated acts of civil 
disobedience. "Anyone who committed a crime and feared from the 
Sultan or anyone else for his life or property fled to as-Sanüsi 
and stayed in his private quarters. No one dared to take the 
person out; even if the Sultan ordered, the Shaykh would not hand 
him over. i; 
50 
Its for al-: iallälT. 'c use of the word 'crime; ', we must 
remember that he was writing while al-Mutawakkil was still reign- 
ing, and would hardly accuse him overtly of punishing non-crimes. 
48Which 
one we do not know. 
49A1-Malläll, 
If. 57a-b and 59b-60a; AB, pp. 326-327 = IM, P- 241. 
50A1-MallalT, 
f. 63a. 
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As-Sanüsl would hardly harbor a real criminal, at least against 
a fair process. A1-Mallall continues with a story of how as- 
Sanüsi refused to hand over a terrified woman to the Sultan's 
messenger, even when thi: nessrnger had been sent three times to 
arrest the woman. 
51 
Such incidents reflect the powerful social position of a 
shaykh or wall as portrayed in as-Sanüsi's Managib al-arba`a al- 
rnuta'akhkhirin. 
52 Sultans and princes humbly sought the advice 
and blessing of these holy men, and feared their curse, because 
of their access to divine secrets and power. 
: nothe: -" as -pact of as-Sanüsi's character was his attitude 
towards his opponents and critics. Al-ilallEll says that ho trednd 
even his enemies as his beloved friends, so that you could not 
distin3uish his friends from his enemies by the way h.: treated 
them. In particular, as-Sanüsi's creeds drew a storm of opposi- 
tion from many of his contemporaries, who considered then an 
outrageous innovation (min akbar al-bid'a). He was at first 
greatly disheartened by this op-iosition, but their gathered the 
strength to endure the opposition and win over his enemies by 
kindness and the exemplarity of his life. 
53 
One of those won over was Ibn-Zakri. 
54 In as-Sanüsi's com- 
mentary on his first theological work, al--`. Aida al-kubrä, with 
the pedantic flush of a new scholar, he indelicately attacked Ibn- 
511F. 63a-b. 
52See below, ; 6', r.. 51. The same image is continuous through- 
out the biographies of Ibn-Maryan and Ibn-`Astrar. 
53Al-Mallä1T, 
ff. 61a-b and 66a. 
54See 
below, D, b, n. 1. 
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Zakri on some minor points, hot giving his name, but referring 
to him as "a certain present-day Tilimsänian, in his commentary 
on the `Agida of Ibn-1j5jib; '. 
55 Ibn-'Askar also explains that 
"between Ibn-Zakri and as-Sanflsi there were arguments and discus- 
sions (muhäwarät wa-mubäýathät) concerning the science of kaläm. 
Ibn-Zakri maintained that as-Sanfsi was one of his students, and 
when someone told that to as-Sanüs!, he said, 'By God, I did not 
learn more than one question from him. '='56 Aýmad Bäbä speaks of 
"contention and ill-willig (munäza`a wa-riushÄhana) between them on 
various points, "each on. answering the other; were it not for 
fear of length, we would mention some of them. "57 Another point 
which may have discolored as-SanüsT's view of Ibn-ZakrT is, as 
Ibn-`esker remarks, that Ibn-Zakri had a far spread reputation 
and great honor with kings and such like, 
58 
In as-Sannsi's al-'A ! da al-wustä and subsequent theological 
works he makes no further mention, directly or indirectly of Ibn- 
Zakri. The relations betw:. ii the two men must have then begun to 
improve, so that we hear from al-italläli of "a learned :: ian con- 
temporary to as-Sams ' coming to him in his last illness to beg 
pardon. Having received it, he mourned or as-Santis! a long time 
after his death. 59 Since al-I-ialläli was writing in the lifetime 
of Ibn-Zakri, he does not mention him by name. Ibn-'Askar, how- 
ever, identifies Ibn-Zakri as having mourned as-Sanüsi in poems, 
55A1-'Aglda 






59F. 66a; cf. 111, pp. 242-243. 
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in spite of what had gone on-between them. 
60 
A point of contention involving several of as-Sanüsi's con- 
temporaries was M. b. `Abdalkarim alý-Maghili's action against the 
Jews of Tuwät. 
61 
He had "brought upon them humiliation and"degra- 
dation; moreover he had fallen upon them, *fought them, and knocked 
down their synagogues. " `Al. al-`Usmüni, Q341 of Tuwät, condemned 
this action. Al-Maghili thereupon wrote for opinions on the 
question to a. `Al. at. TanasT, 
62 
a. `Al. ar-RaVIV, Mufti of 
Tunis , 
63 
a. Mahd! `Isa 1-Mäwäst, Mufti of Fez, 
64 
A. b. Zakri, 
Mufti of Tilimsän, al-0941 a. Zk. Yy. bo a. 1-Barakät al-Ghaxn ri 
t-Tilimsani, 65 `Ar. b. Sab' at-Tilimsani, 
66 
and as: -Sanüsi. 
: is-Sani7si replied praising ctt-Tanasi, who alone, among the 
others consulted, sustained al-Maghili's action. On receiving 
the replies of as-Sanüsi and at-Tanasi, al-1Haghil3 went ahead and 
ordered his band to demolish the synagogues, killing anyone who 
opposed them. No one opposed them. Then he said, "Anyone who 
kills a Jew will have seven weights of gold from me; " and this 
was done. Whether as-Sanüsi approved of the murders, we do not 
know. In any case, the incid:. nt reflects his bigotry against any 
6o F. 67a. 
61On 
al-Magh! li see below, D, b, n. 2. The story which 
follows is fron AB, p. 330 = IN, pp. 253-254. 
62See 
below, D, b, n. 3. 
63Died 894/ 1488-9; cf. AB, pp. 323-324. 
6 
Died 11 Rajab 896/ 20 May 1491; cf. AB, p. 194. 
65Possibly 
the individual noted in AB, p. 359, who died in 
910/ 1504-5- 
66 
1 found no information on him. 
18 I' C, 
b. 
but Ash`arite Sunnite Muslims, "at least 
in his earlier works., 
67 
As-Sanüsi's fame spread to the East and the 
West in his own 
lifetime. 
68 
He remained active uhtil the end, expressing 
the 
desire two days before his final illness to retire 
from teaching 
in the mosque because it was too distracting. 
69 
He was bedridden 
ten days before dying. 
7° 
D. His intellectual contacts: 
Although as-Sanüsi praises traveling in search of knowledge, 
71 
the only travel we know he made was to Algiers and 'ilahrän, where 
72 he met I. at-Täzi. The only other indirect reference to any 
travel is al-Plalläli's remark that as-Sanüsi wore black shoes 
instead of his usual sandals when he was going fare 
73 
Except for 
I. at-Täzl, it can be presumed that all those listed below had 
contact with as-; anüsi only in Tilimsän. 
a. His masters: 
The order here followed is that o' al--Malläli, chapter 1. 





below, Chapter III, passim, regarding the Philosophers, 
Christians, Mu'tazilites, ar-RAz3, al-Ghazä11, and blind-acceptors; 
see Ch. III, A, c, for an easing of his position in his Pius addima. 
68A 
1-Malläl! 
, f. 74a. 
69 
Al-Malläli, f. 23b. 
. 
7041-11allali 
.. f. 116a. 
7 1A1- `Agida al-kubrä, p. 49. 
72See below, D, a, n. 13.74A B, p. 325.. 
73F. 73a. ? 51 s, p. 238. 
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give the same names but in different order. Ibn-`Astrar gives 
only some of these names, and some others of his own, placed at 
the end of this list.? 
6 
. "" 
1) Abü-Yq. Yüsuf b. `U. b. Shu'ayb as--Sanüsi l--Iasani taught 
his son when he was small how to recite part of the qur'än. 
77 
2) Nagr az-Lawäwi,? 
$ 
one of the greatest students of M. b. 
Marzflq (al-4afid), but not originally of Tilimsän, taught him 
79 s° 
Arabic. 
3) Abi-`A1. M. b. Q. b. Tünart aq-ginhäji t-TilimsänT81 
taught him arithmetic (hisäb) and inheritance laws (farä'id). 
As-Sanüs! said that he could not understand his lectures, and 
received private tutoring from him at night. 
4) Abü-1-fI. `A. h. M. b. M. b. 'A. al-Qurashi 1-BasatT, 
known as al-!, alagldl, 
82 
moved from Spain to Tilimsan before 831/ 
1427-8,83 from there to Tunis before 17 Jum. 851/ 1 Aug. 1447,84 
76F. 68a. ? 71-Malläli, f. 5b. 
78Cf. 
al-Malläll, f. 6a-b; and : 1B, p. 31+3 (quoting al-Nialläll 
and Ibn-al-Azraq) = IM, p. 295. 
79See 
below, D, a, n. 15. 
80IM, 
p. 82 (on Abarkän), tells of his coming to Tilimsän. 
81Cf. 
al-Malläll, f. 6b; AID, p. 321 (quoting as-Sanaol) = IM, 
p. 237. The form "TÜnart" is in al-Malläli; IM has the more 
familiar *-'TÜmart-*-, while .0 
has "Tüzat! '. 
82Cf. 
al-Malläli, f. 7a; AB, pp. 209-210 (quoting al-Malläli, 
Ibn-al-Azraq, A. b. 'A. b. Däwüd al-Balawi, and as-Sakhäwi) = IM, 
pp. 141-143; and GAL II, p. 266, SII, p. 378. 
83Since 
one of his masters there, al-!? äji a. `Al. VI., known 
as Vanmü sh-Sharif, died in that year; cf. AB's biography of the 
latter, p. 290. 
84 
Since one of his masters there, a. 'Al. M. b. M. b. I. b. 
'UgqEb al-Judhdhämi (? ) t-Tünusi, died on that day; cf. AB's 
biography of the latter, p. 308. 
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from Tunis to Cairo and Mecca, then back to Granada, and finally 
to Baja, in Tunisia, where he died in the riddle of Dhü-1-I. 391/ 
early Dec. 1486. The author of fifty-three works, which Ahmad 
Bäbä lists, he taught as-Sanüsi arithmetic and inheritance laws, 
possibly during his stay in Tilimsän on the way to Tunis. 
5) Abü-1-Vajjäj YUsuf b. a. 1-`Abbas A. b. M. ash-. Sharif al- 
Vasani85 taught him the seven readings of the Qur'an, completing 
with him two recitations and a good part of a third. As-Sannsi 
mentions this master in the commentary he began on the Qur' n. 
36 
6) Abü-`Al. M. b. A. b. `Isä 1-MaghT1T t-Tilimsäni, known as 
al-Jalläb, 
87 
whose specialty was legal opinions (fatäw), died in 
875/1470s 
-1. He taught as-Sanüsi the Asudawwana. 
f, 8 
7) Abü- `Al. M. b. A. b. Yy, . b. al-, jabbäli at-TilimsänT, 
89 
one 
of whose specialties was the astrolabe, died in 867/ 1482. Having 
studied this under him, as-Sanüsi wrote a commentary on his trea- 
tise on this instrument. 90 
8) Abü- ',, Al. M. b. al- `lbbäs b. U. b. `Isä 1- `Ubbädl t-Tilim- 
8 
Cf. al-Halläli, f. 7a; and AB, p. 354 (quoting al$Ialläli) 
= IM, p. 304. 
86See 
below, i, n. 33. 
r 
Cf. al-Mallrtli, f. 7b; RE', p. 321 (quoting al-Mäzüni's Fatäw 
and al-Wansharisi's Iiafayät and NIi` ar) = IM, p. 236; and Ibn- 
`Askar, f. 68a. 
88See below, "E, n. 33. 
89Cf. 
al-Malläli, f. 7b; AB, p. 316, quoting al-Malläll and 
al-Wansharisi's Wafayät) = IM, p. 219; and GAL II, pp. 255-256, 
SII, p. 365. 
90See below, L, n. 28. 
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91 
author of three works listed. by AY}mad Bäbä, died in 871/ 
1466-7. He taught as-Sanüsi a bit of : 
the fundamentals of religious 
science (uqü1), and covered with him the Jumal of al-Khilnaji from 
beginning to end. 
92 
9) Abt-1-I. 'Al! b. M. at-TalütT l-Ang9ri, 
93 
a half-brother 
of as-Sanüs! on his , -Dther's side, 
94-died 
on Tuesday night, 5 
§afar 895/ 29 Dec. 1489.95 He-taught as-Sanüsi in the latter's 
youth the Risäla of Ibn-a. Zayd al-Qayruwäni. 
96 
10) Al-II. b. Makhlüq be Mas`üd b. Sa'd b. Said al-Mazili r- 
Räshid3, known as Abarkän, 
97 
and famous primarily as a holy man, 
died at the end of Shawwäl 857/ the beginning of Nov. 1453, at 
the age of nearly one hundred years. As-Sanüsl attended his 
91Cf. 
al-Malläli, f. 7b; AB, p. 318 (quoting al--Qalagädi. 's 
Rihla, al-Mazün3's Nawäzil, Ibn-iiarzüq }iafid-al-hafid, Ibn-Gh5z3, 
Za; ruq) = IM, p. 223; IM, p.:. 92 (on . ibarkin, quoting as-Sanüsi); 
and Ibn-`Astrar, f. 68a. --' 
92See below, E, n. 23. Note that Iii, p. 238, adds fish and 
bayän to the subjects taught as-Sanüsi by Ibn-al-`Abbas. This 
addition is not substantiated by a1-Mallali. 
93Cf. 
al-Malläli, ff. 7b-10a; and AD, p. 210 (quoting al- 
Malläli) = IM, p. 238. 
94 "On his mother's side:! is in AB and Iii, but not in al- 
MallälT, but is corroborated by as-Sanüsi himself, quoted in IM, 
p. 830 (on . Abarkän) and p. 233 
(on al-Hawäri). 
95According 
to the tombstone inscription, reported by 
Brosselard, "Tombeau.., 'h p. 248. 
96 The standard work of M liki law by a. M. `Al. b. a. Zayd 
`Ar. al-Qayrawäni n-Nafzäwi (d. 386/ 996); of. -GAL I, p. 177, 
SI, p. 301. 
97Cf. 
al-Malläli, f. 10a-b, and AB, p. 109 (quoting as-Sanüs!, 
and referring also to Ibn=Sa`d's Ramat an-nisr! n). The fullest 
biography is in as-Sanüsi's Nanägib al-arba`a al-muta'akhkhirin, 
reported in IN, pp. 74-93. Note that in , 
pläce ofý 3'a1-iýIäzi13" 
al-Malläli has "al-Mazali". 
22 I, D,. a. 
teaching without studying any particular book, although his. half- 
brother `Ali studied the Risäla of Ibn-a. Zayd al-Qayrawäni-under 
Ab arkän. 
As-Sanüsi's biography of Abarkan relates incidents which as- 
Sanüsi no doubt admired as typifying the social position of a 
shaykh: Äbark-an refused gifts from the Sultans Abü-`Abdalläh 
and Abü-F ris. 
98 By his prayer and divine intervention, a man 
was freed from AbU-`Abda11äh's prison and gained sanctuary with 
Abü-Firis. 99 Again by his prayer, Abü-Färis had a dream deterring 
him from hie plan to deliver Tilimsän to pillage for three days 
because it did not open its gates to him in time* 
100 The Sultan 
. ̂ . bü-1-`Abb5s also sought him out, but when he came to see Abarkän 
during his teaching, Abarkän paid no attention to his visitor, 
and made him wait. 
101 
11) AbG-1-Q. a1-Kanbäshi 1-Bija'i t-Tilirs7Zni102 taught as- 
Sanüsi and his half-brother `l; li taw id, specifically, the Irzhäd 
of Imam-al-Varamayn, 103 and gave them an ijäza for all that he 
had to pass on. It is too bad we l: now so little of this source 
98 IM, pp. 89-90. 
99 IM, P. 75. 
100IM, 
pp. 79-80. The incident is no doubt in the siege of 831/ 1428. . 
101IM, 
PP.. 87-88. 
102Cf. ' äl-Malläli, ' f. 11a, quoted by "AB, p. 226 = IM, p. 152. 
"Al-Kanbäsh! " is the form given by I11; al-Malläli has "al-Kanäshi"', 
and ', B "al-Kanäbishi"; I trust that in editing IM, Ben Cheneb may 
have been familiar with the correct forms of Algerian nisbas. 
"Al-Bijä'3" is from AB; "at-Tilimsänt" is from IM. 
103AbV-1-Mall! `Abdalmalik al-Juwayni, known as Imäm-al-IJaramayn 
(d. 478/ 1085); cf. GAL It p. 388, SI, p. 671. 
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Of as-Sa UaT's knowledge of theology. 
12) Abü-Zayd `Ar. b. M. b. Makhlüf atx-Tha`ä1ib3 1-JazMlir3104 
was born, according to Atmad Bäbä's calculations, in 786 or 787/ 
between Feb. 1384 and Jan. 1336'. He-studied under various masters, 
whom AImad'Bäbä lists, going from Algiers to Bijäya (Bougie) in 
802/ 1399-1400, from there to Tunis in 809 or the beginning of 
810/ 1407, then to Egypt, and back to Tunis in 819/ 1416-7, dying 
in 875/ 1470-1. The author of seventeen works, listed by al- 
Malläli and A2}mad Bäbä, he taught as-Sanüsi the ai of al- 
Bukhäri, that of Muslim, and other works of 1adith, giving him 
an i äza. A1-Malläli remarks that he was also interested in 
medicine, as was as-3anüsi. 
13) Abü-Sälim a. IsY7aq I. b. M. b. `A. al-Lanat3 t-Täzi 1- 
Wahran3105 was one of the leading Sufis of his time. He had 
various sufic and academic roasters in his home town of Täzä, on 
pilgrimage in Mecca and Medina in 831/ 1427,106 then in Tunis, in 
Tilimsän before 14 Sha`bän 842/ 30 Jan. 1439,107 and in Wahrän 
before 843/ 1439-40,108 dying on Sunday, 9 Sha`bän 866/ 9 May 
104Cf. 
al-Malläli, ff. 11a-12a; AB, p. 173 (quoting as-Sakhäwi, 
Zarrüq, Ibn-Saläma al-Bakri, and ath-Tha`älabi's own Ri la); and 
GAL II, p. 249, SII, p. 351. 
105Cf. 
al-Malläll, ff. 12b-16a; AB, pp. 54-57 (quoting from 
Ibn-Sa`d's an-Nam ath-thägib and al-Qalagadi's Fihrist, and 
giving his own information); IM, pp. 58-63-(quoting rom Ibn- 
Sa`d and al-Malläli); and Ibn-`Askar, f. 68a. Note that Weir, 
p. 37, mistakenly translates "I. at-Täzi thumma 1=Wahr5ni"' as 
indicating two different persons! 
106 The date of his 4iyäfa certificate, received there; cf. al- 
Nalläli, f. 13a. 
107When his master there, Ibn-Marzüq al-liafid, died; see below, 
D, a, n. 15. 
108tiWhen his master there, M. b. `U. al-Hawgri, died; cf. IM, 
p. 228. 
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1462.109 A1-AQalläli says that when as-gangs! came from Algiers, 
he entered the city of Wahren, and at by the Shaylzh I. at-Täzi 
for about twenty-five days; dgring these days the Shaykh I. at- 
Täzi robed as-Sanüsi with the noble, bright, and purified khirga. 
110 
A1-Malläll then reports the chain of men from whom at-TA.! received 
the khirga, all the way back to M#ammad, and gives similar chains, 
with Vadith explanations, for other sufic blessings given to as- 
Sanüsi, such as aý-(ýiyäfa (which consists in giving the guest 
murid dates and water), al-musäfaIa (the clashing of hands), al- 
mushäbaka (the passing of a rosary), talgin-adh-dhikr (the trans- 
mission of a sufic prayer), and, finally, the spitting into his 
mouth. 
ill 
Al-IM4alläli says112 that there are other alleged masters of 
as-Sanüs!, but that he omitted mentioning them because th: 3re is 
no certainty about them, whereas the previous were mentioned and 
praised by as-Sanüsi and his half-brother `Alt. Ibn-`Askar113 
names some others as masters of as-Sanüsi: 
14) "Al-`älim ar-raoäl al-Ubbali, who was the first to 
introduce the science of kaläm to the Maghr. b in recent times, " 
that is., M. b. I. b. A. al- `Abdari t-Tilimsäni, known as al- 
Ubball. 11l He could not have taught as-Sanasi, 'since he died in 
109Al-Malläli, 
f. 16a. 110F. 12b. 
1Ff. 12b-14bß 112F. 16a. 
113Fß 68a. 
114Cf" 
AB, pp. 245-248 = IN, pp. 214-219. For the vocalization 
of "al-Ubbali see al--l amidigy Ijawash'alä Shark al-Kubrä li-s- 
SanüsT (See below, E, n. 3. ), p. 62. Pfote that Ben Cheneb, "Etude 
"", `i p" 273, and Weir, p. 37, read the "b" as a "yt', and give, 
respectively, ttElayöly" and 'Ayulee". 
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15)" l'Äbü-`A1. Marzüq, the comtneutator of the Burda, " that 
is, a. `Al. M. b. A. b. M. b. A. b. M. b. M. b. a. B. b. Marzfl 
al- afid al-`Ajisl t--Tilimsäni, 
115 
who wrote three commentaries 
on the Burda, 
116 
and died on 14 Sha`bän 842/ 30 Jan. 1439. Ibn- 
Marzüq's `ACA 3da was the unacknowledged model and basis of as- 
Sanüsl's al-`Agida al kubrä, 
11? 
and one of his commentaries on 
the Burda is quoted in as-SanUsi's commentary on the poem of al- 
-1 Jaza iri. 118 As-Sanüsi could have heard him as a boy of ten years 
old if he were born in 832, but in none of his theological works 
does he claim this famous name among his teachers. It is probable, 
therefore, that as-Sanüs! was born rather in 838-9. 
16) <<Ash-shay1d1 a. I-'Abbas A. b. Za`. 1i I haven't a clue who 
he may be. 
17) ". ish-shaykh a. '. 11.1. Qargär. uu Nor have I any idea who 
this person may be. 
18) "iish-shaykh a. `Uth. Q. al-`Ugbäni, "' who should be a. 1- 
Fall a. 1-Q. Q. b. "a`id b. M. al-`Ugbän3 t-Tilimsäni; 
119 'tAbü- 
`Uth. " is the kunya of his father Said. 
120 
Qäsiin al- `Ugbäni 
1r 15Cf. 
AB, pp. 293-299 = IN, pp. 201-214. 
116 AB, p. 297. The Burda is the famous poem of Sharafaddin a. 
`Al.. M. b. Said ad-Daläs 1-Bu., iri (d. 694, ' 1296); cf. GAL I, 
p. 264, SI, p. 467. 
117 See below, E, n. 2. 
118N. 21h; see below, E, n. 16. 
119Cf. 
AB, pp. 223-224. = IM, pp. 147-149; and C. Brosselard, 
"Tombeaux des families el-Nakkari et el-Okbani, " Revue africaine, 
v. 5, n. 30 (Nov. 1861), pp. 401-421. 
120 
. '1B, p. 125 = IN9 p. 106. 
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was a mufti and g94i in Tilimsän who held some opinions differ- 
ing from Mä1ik3 law, and was opoosed by Ibn-Mart q al-tafid; he 
died in Dhü-1-Q. 854/ Dec. 1450- Jan. 1451, As-Sanüsi certainly 
had the opportunity to study under him, but perhaps did not claim 
him as one of his masters because of his unorthodox opinions. 
One who can be presumed to have been a master of as-Sanüsi, 
even though he is not mentioned by al-Ma11ä1i or Ibn-'Askar is: 
19) A. b. al-H. al-Ghamäri, a sufi, the wonders of whose 
life as-Sanüsi relates in his Manägib al-arba`a al-mutaiakhkhirin. 
121 
He died on 12 Shawwäl 874/ 14 : pri1 1470. 
b. His contemporaries: 
1) Ibü-1-`Abbäs A. b. H. b. ZakrT 1-Mi'rawl, 122 mufti of 
Tilimsän, died at the beginning of afar 900/ the beginning of 
Nov. ^494. His Bughyat a tdlib fi s arh `11 idat Ibn- a 'ib was 
attacked by as-Sanüsi, 
123 
2) Ab-'A1. M. b. `Abdalk: arira b. U. al-Maghili t-Tilimsäni , 
124 
the author of twenty-three works, traveled as far as Kano, and 
121 IM, pp. 31-38 (See below, E, n. brief notice of 
this man is given in AB, p. 80. 
122Cf. 
AB, p. 84 = IM, pp. 38-41; Ibn-`Askar, ff. 67a-68a; and 
GAEL SII, p. 357, also SI, pp. 539 and 672. The full name and the 
date of his death are from the tombstone inscription; cf. C. 
Brosselard, "Le tombeau de Sidi Zekri r. etrouvb, "'Revue africaine, 
v. 5, n. 29 (Sept. 1861), pp. 334-336. In place of llal-Mi räwii', 
AB has "al-Nänawii-; he also gives üafar 899 as the date of his 
death. GAL gives th-z: date 906. 
123S 
ee above, C, b, and note 55. 
124Cf. AB, pp. 330-332 = IM, pp. 253-257; GAL SII, p. 363;. and n. D. H. Bivar and M. Hiskett, "The Arabic literature of Nigeria 
to 1804: a provisional account, " BSO AS , v. 25 (1962), pp. 104-148, 
especially pp. 106-109. 
I, ll, b. 27 
died at Tuwät in 909/ 1503-4. His correspondence with as-Sanüsl 
concerning the Jews of Tuwät has already been mentioned. 
125 
" 3) Abü-`«l. M. b. 'Al. b. `. bdaljalil at-Tanasi t-Tilimsäni, 
126 
author of several works, including the historical work noted 
above, 
127 died in Jum. 1 899/ Feb. -March 1494. A. hnad L bä quotes 
A. b. Däwüd al-Andalusi as *saying that '-? knowledge is with at- 
Tanasi, goodness (ýalä4) with as-SanüsT, and leadership (ri'äsa) 
with Ibn-Zalkri. " 
4) Abü-1-`:; bbäs i;. b. `:, 1. al-Jazä'iri z-Zawäwi128 wrote a 
theological and Sufic poe in bash meter rhyming in 1 . n, on which, 
at his request, as-San7si wrote a commentary. 
129 
Al-Malläli 
remarks that a1-Jazä'irl was pleased with the commentary and 
praised as-"Sanüsi for it, and adds that the outward meaning of 
soma of its expressions was incorrect, but was interpreted in a 
correct sense by as--Sanüsi. 111-Jazä'irl died in 834/ 1479-80. 
5) M. b. 'Ar. a1-I aw -130 wrote a creed in ra az 
meter, 
131 
on which, at his request, as"-Sanüs3 wrote a commentary. 
132 
He died in Tilimsän in Dhü"-1- ý. 910/ April-Hay 1505. 
125See 
above, C, b. 
126Cf. IM, pp. 329-330 = IM, p?. 248-259; and GAL II, p. 241, 




al-Malläll, f. 76a; AB, pp. 82-83; and GAL II, p. 252, 
SII, P'-? - 356-357. 
129See below, E, n. 16. 
130Cf. 
a1"-Mallau, f. 76a; and AB, p. 332 = IM, p. 252. 
131GAL SII, p. 992, n. 32.132See below, E, n. 15. 
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There remain a few names who are 4ot recorded in connection 
with as-Sanüsi, but whom he inevitably knew and had contact with, 
since they were in Tilimsän with him and had many masters and 
students in common with him: 
6) ! b. Yy. b, H. b. `Abdalwä4id b. `ti. al--W-dansharisi133 
studied under the masters of Tilimsän until the beginning of Muli. 
8y4/ 11 July 1469, when he -fell out with the Sultan (a. 'Al. ath-- 
Thäbiti b. al""24utawakkil) and his house was confiscated. He fled 
to Fez, where he wrote a number of worts, including al-Mi` ar al- 
mu` arrab `an fatäwi `ulamä' Ifrigiya wa-l-Endalus wa- 1-1`ýaghrab, 
an important source for th, biogra? hi. cs of :U pad Ma. He died 
on 20 afar 914/ 19 June 1508, at the ap'3roximate aGe of eighty. 
7) Abü-`: 'i1. ii:. b. II. b. :;. b. H. b. L. b. N. b. I. b, a. B. 
b. Harzüa al-kafif al-`:: jis3 t-Tilimsäni, 
134 born on I DhQ-1-Q. 
824/ 28 Oct. - 421; was the son of Ibn-Marzüq al-] afid, 
135 
and 
continued the family reputation for learning. He died in 901/ 
^495-6. 
8) 
M. b. A. b. Q. b. Said b. If, a1- `Uc bän3 t. -TilinsEni 
136 
seems to have directly succeeded his grandfather137 as gäýi of 
Tilimsän. He was still qäýi in C6u/ 1463-4, when he brought u 
present from al-c-iutawals_il to the Sultan of Tunis, but shortly 
thereafter was removed from office. He died on 23 Dhü-1-7j. 871/ 
133Cf. ! D, pi-3.87-83 = IM, pp. 53-54; and GAL II, p. 248, SII, 
p: 348. 
'134Cf. :. p, p. 330 = IM, pp. 249--251. 
135See 
above, 1), a, n. 15- 
'136 Cf. AB, p. 318 = IM, p. 224. 
137See 
above, D, a, n. 18. 
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9) Abü-Salim I. b. 2. b. Said b. M. al-`Ugbäni-t- 
Tilimsani, "38 born in 808/ 1405-6,139 he became gäýi. of 
Tilimsän "after the re-uoval (`azi) of his brother's son H. b. 
A. b. Q. 11 He died in 880/ 1475-6, 
29 
C. His students (alphabetically by ism): 
1) `Ar. al-"Majdüli, known as at-Tünusi 
140 
, is said to have 
taught Zarrüq the creeds of as-Sanüs3. 
2) . 1bü--1--`Abbis 1. b. M. b. 'lag 1-Burnusi 1-Fäsi, known as 
Zarrüq, 141 was born on 28 Mu4.846/ 8 June 1442. Besides 
learning directly from as-Sans!, he studied as-Sanüsi's creeds 
under 'Ar. al-I4ajdüli,. He went to Cairo to study and teach, 
and died in 7afar 899/ Nov. -Dec. 1551. 
3) A. b. M. b. X. b. ::. b. 1,1. b. A. b. M. b. M. b. a. B. b. 
IIarzüq afid al--hafid142 continued the tradition of learning of 
his father and grandfather, dying in 925/ 1519. 
4) Abü-1-`Abbas : I. b. M. b. N. b. if. b. Yy. al-Nadiyün! 1- 
138cf. : M, p. '57 = IM, p. 57. 
139: 
ccording to IM; not 880 as in AB. 
140Cf. : _B, p. 172, and the biographies of Zarrüq by ºB and IN*; 
see below, n. 2. 
141Cf. m, pp. 84-37 = IM, pp. 45-50; and GAL II, p. 243 , SII, 
p. 360. In his Plusrat ahl ad-dT (See below, B, n. 50. ), f. 245b, 
as-Sani'ls! speaks of meeting the young man (shäbb) a. 1--`Abbas A. 
al-Burnüs! (with wa), ! mown as az-Zarrüq, when the latter was 
going on pilgrimage in 846. I suspect this date, which does not 
fit the presumed birth dates of either man. 
142Cfý Y$, p. 88 14, p. 52. On this man's father, see above, 
D, b, n. 7; on his grandfather, see D, a, n. 15. 
30 I+ n+ e` 
º`lahräni, known as Ibn-Jayyida, 
143 
studied under as-SanUs3 his 
Mupaddimat a! ý- uglrä, 
1 4 
and died in. 951/ 1544-5. 
5) A. b. li.. b. M. b. `Uth. b. Yq. b. Said b. `Al. al-Mai a2'! 
(aslan wa-nijäran) al--Warnidi (mawlidan wa-däran) al-Yabda 
? known as Ibn-al ä , 
145 having studied under as-Sanüsi, wrote 
a versification of his al-`Aida aa -suFhrä146 and his §ughrä-q 
gughrä. 147 He died around 930/ 1523-4. 
6) I. al--Waidij! t-Tilimsäni143 died in the fourth decade of 
the tenth century/ 1523-1534. 
7) Ibn--Malüka is said by Ibn-`Oskar to have led the people 
during the Turkish persecution, and to have died in 1530.149 
B) M. b. ',. b. a. 1-Faý1 b. Said b. Sa`d at-Tilimsäni150 
wrote two historical works: an-. Najm ath-thägib fi m 1i-awliyä'. 
143Cf 
" AB, p. 92 = IN, pn. 52-53. In place of "Jayyida" 
(or 
'Jida"? ), AB has'Hurra'=, which is not substantiated by the 
occurrance of the name in the ij zas of `l... bdalgädir al-Fäsi and 
al-Nanjflr; see below, D, d, and note 177. 
144 See below, E, n. 10. 
-145 Cf. a1B, ?. 88, and IN, pp. 8-24. He is mentioned in AB's 
and IM's biographies of as-Sanüsi. In place of "Yabdari; ', AB 
has ý'Baydari". IM, p. 8, explains that Ibn-al-Väjj acquired 
this nisba because he moved to the valley of Yabdar. 
146Reproc? 
uced in IN, pp. 9.10; cf. also GAL SuI, p. 355- 
147 The opening line's are given in IM, p. 13. 
148Cf. IM, p. 64. He is mentioned by AB and IM in their bio- 
graphies of äs-, SaniisL. 
149Cf. Weir, pp. 51-52. He is mentioned by AB and IM in their 
biographies of as-Sanüsl. 
150Cf. 
AB, p. 330 = III, pp. 251-252. He is mentioned in AB's 
and IM's biographies of a, -Sanüsi. Brockelmann does not mention 
this person or his works. 
I, D, co 31 
Alläh min al-manäcjib, frequently quoted by Ahmad Bäbä, and Rawdat 
an-nisrin fi manägib_. al-arba'a al-muta'akhkhirin. 
151 
As will be 
discussed later, 152 the latter work is likely an editing of the 
work of as-Sanüs . Ibn-Sa'd died in Rajab 901/ March-April 1496. 
9) M. b. `Isä is merely mentioned without further detail. 
153 
10) Abü-`Al. M. b. a. Ai@Ldyan at-Tilimsäni154 is an important 
teacher of as-Sanüsi's worl. s. 
5 
According to Ibn-Maryam, he 
died in Jum. II 915/ Sept. -Oct. 1509, but Almad Bäbä says he was 
still living in 920,1514-. 5. 
11) Abü-`Al. M. b. M. b. al-`Abbäs as-QaAhir at-Tilims9ni, 
156 
the son of as-Sanüsi's masters157 studied as-SanüsT's works 
n 
under M. b. a. Madyan15° and directly under as-SanflsT. He was 
still living after 920/ 1514-5. 
12) M. b. Müsä 1-Wajdiji t"-TajinT t-Tilims5nT, 
159 himself 
151 
In place of "al-muta'a:: hichirin", !B has ". 911ib! ný'. 
1.52 E, n. 51. 
1535 
111, p. 225. In the biogra_)hy of Ibn-Jayyida (See above, D, 
c, n. 4, ) by IM he is said to be a student of as-Sanlzsi and a 
master of Ibn--Jayyida. But in that by AB, M. b. Müsä-7, (See 
below, D, c, n. 12) is given instead of ; '-11. b. `Isd". 
154Cf. 
AB, p. 334 = IM, p. 259. He is mentioned by AB and IM 
in their biograi? hios of as-Sanüsi. 
155He 
taught Ibn-al-`Abbäs a§-gaghir (See below, D, c, n. 11. ), 
and is mentioned in the ijäzas of `AbdalgUdir al-Fäsi and al- 
Manjür (See below, D, d, and note 177. ). 
156Cf. 
2B, p. 334 = IM, p. 259. He is mentioned by AB and IM 
in their biographies of as-SanflsT. 
157See 
above, D, a, n. 8. 
158 See above, 0; c, n. 10. 
159Cf. AB, p. 335 = 11 19' 260. He may be the same as or 
related to I. al-Wa jdij3 of B, p. 329 = I119 p. 248. 
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the master oi'many students, was still living around 930/ 1523-4. 
13) 14, al-Qal `T 
160 died before as-CauQs! and was buried by 
him. 
161 
14) M. b. `U, b. I. al-Ma1lä1 , the author of as-Sanfls3's 
biography and a commentary on his Bughrä, 
162 
is otherwise unknown. 
15) M. b. Yy. b. Müsli 1-Maghräwi t-Tilimsäni r-Räshidi163 
learned from as-Santts! taw d, figh, uýül, exposition (bayän), 
logic, arithmetic, inheritance laws, and grammar. The date of 
his death is unknown. 
16) Abü-1-G. b. AI. az-Zawäwi164 died in 922/ 1516. 
17) `U. al-°A fT165 is mentioned as a companion of al. - 
Maghräwi166 in studying under as-Sanüsi. 
18) Abü-s-Sädät Yy. b. M. al-i-1adiyünT t-TilimsrnT167 studied 
figh, us: ül, exposition, and logic under as-Santis!. There is no 
record of his death. 
19) Abü-Zk. Yv. as--SUsi is mentioned as a student of al- 
160Cf. 
III1 pp. 271-272. He is mentioned by AB and IM in their 
biographies of as-Zanflsl. 
. 161 There is only a passing reference to him in AB's and Ill's. 
biographies of as--Sannsi, and of a. l-('. ). az-Zawäwi (See below, 
D,. c, n. 16. ), where he is mentioned as az-Zawäwi's student. 
162This 
co;; rientary is mentioned in GAL SII, p.. 35k. 
^63Cf. IM, pp. 276-279. 
164Cf. IM, p. 71. He is mentioned by AD and IM in their bio- 
graphies of as--Sanüsi. 
165Cf. 
IN, p. 276.166See above, D, c, n. 15. 
167Cf. 
IM, pp. 305-306. He is mentioned by AB and IM in their 
biographies of as-Sanfisi. 
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Wansharisi168 in the biographies of the latter by A4mad Bäbä and 
Ibn-Maryam, and as a master of al-Yasitini in Amad Bäbä's bio- 
graphy. of the latter. 
169 
His connection with as-Sanüsi is verified 
1? 0 by the isnäd of the i'äza of `Abdalgäclir al-F-asi. 
20) Abü-Yq. Yüsuf al-`Ä äfi is mentioned as a student of 
as-Sands! in Ibn-Maryam's biography of M. al-Jadirl. 
171 
21)_bü- `Uth. Said al-kafTf al-I4anawi, 
172 
presumably a 
descendant of a. `Uth. Said al-`Ugbäni, 
173 
and possibly to be 
identified with Said al-kafif ar-Räshidi, who taught taVJ id to 
M. b. M., grandson of Yy. b. N. a1_Madiyünl, 
174 is reported as 
a student of as-Sanüsi in the ijäzas of `Abdalgädir al-Fäsi175 
and al-Manjür. 
176 
d. The dread of his works to West Africa: 
As-Sanüsi's works spread in many different directions 
168 See above, D, b. n. 6. 
1691B, 
PP. 338-339. 
1'j0Ben Cheneb, Etude, . n , '- p. 191, where he is directly linked with as-Sanüsi. The ijäza of al-Manjür (See below, D, d, and 
note 177. ) links him to as--Sanüsi indirectly, through M. b. a. 




full name is given in the ijäzä of al-ManjUr (See D, 
d, and note 177). AB, p. 338, u, ientions º1a. `Uth. Said al- 
Manawl" among the masters of 'al-Yasitini: 
173See 




Cheneb, ýLtude.. , 91 p. 191. 
176See 
below, D, d, and note 1.77. 
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according to many complicated lines of transmission. One line 
of interest is that through 
Africa. Tracing upwards fr, 
Timbuktoo, we have: 
- rbü-1-`Abb9s A. b, `A. b. 
mid-Dhfl-1-Q. 995/ 17 Oct. 
indirect contact177 
the family of Ahmad Bäbä, to West 
om Aýmad ME, the biographer from 
`Ar. b. 'Al. al--14anjür (d. Tuesday, 
1537), with whom Aýmad Bäba had 
- Ab7I-`A1. M. b. A. b. `Ar. al--Yasitini (d. 1 Muh. 959/ 29 
Dec. 1551) 178 
- Abü-`Uth. Said al-kaf! f (D, c, n. 21) 
- Abü-Zk. Yy. as-SÜsi (D, c, n. 19) 
- Abü-`Al. M. b. a. Madyan (D, c, n. 10) 
- Abu-`Al. M. b. a. Madyan (D, c, n. 10), directly 
- Abü-1-`Äbbäs A. b. Jayyida (3, c, n. 4) 
- A}mad Baba's father A. b. A. b. `U. (d. 17 Sha°bZn 991/ 6 Sept. 
1583) 179 
- The 1ý, tter's uncle Mahmüd b. `U. (d. 16 Rani. 955,1 19 Oct. 
1548)180 
- NEgiradd! n L. b. 1I. b. `A. b. `. ir. al-Lagäni (d. Sha`bän I 
1, j7 Cf. AB, pp. 95-98, and GAL SII, p. 697. The contact was 
only with his eneration (Vabaga), since Ahmad Bäbä arrived in 
Morocco in 1491f, after al--I-ianjür's death. The relation of al- 
Manjür to the following is given in the ijäza of `Abdalgädir al- 
Fäsi (Cf. Ben Cheneb, "!? etude.., " p. 191) 
and that of al-Manjür, 
written in his own hand in the Escorial ms. 697, f. 2b.. 'Note the 
variation "gal-Manjürl", which occurs in some references, e. g. 
GAL I, p. 312, and SII, p. 353- 
178 Cf- AL, p. 338. 
179Cf. AB, p. 93. According to the Fatah ash-shukUr of M. `Al. 
b. a. B. aq-giddiq b. `Al. b. M. b. at-'älib A 1-Bännäni 1- 
Bartili 1-Waläti, Ahmad Bäbä studied as-Sanüsi's u hrä and his 
commentary on the poem of al-Jaza'iri under his father; cf. 
Hunwick, "A new source.., " p. 575 (text) and p. 582 (translation). 
18ocf. AB, p. 343. 
I, D, d. 
958/ Sept. -Oct. 1551), 
181 
whom Ma tld met in Cairo 
in 915/ 1509-10 
- Zarrüq (D, c, n. 2). 
- Mi iraddin al-Lagänl, directly, during the pilgrimage 
of 956/ 1549-50. 
Both Aimad Babä and his father wrote commentaries on as- 
SanUsi's u hrä. 
Westward of TimbumItoo, there is evidence that at least 
as-Sanüst's Kubrä, WustR, ughrä, S ghrat-aQ §ughrä, and 
.t addima were well known in chat is now northern Nigeria 
in the second half of the eighteenth century, 
182 
where-they 
have remained standard works. The details of this trans- 
mission demand further research. 
183 
E. His works: 
35 
This enumeration of as-Sanüsi's works follows that of 
al-Malläli in chapter 4 of his biography. Works not included in 
his list are placed after. Roman numerals indicate the numera- 
tion of GAL, SII, where it dif"ers from II. To avoid further 
reference to Aýriad Bäbä, it may be noted here that he testifies 
181Cf. AB, p. 93. 
182 All these works are mentioned by 'Uth.. b. Fodio in his 
Baygn rujü' ash-shaykh as-Sanüsl `an at-tashdid `alä t-taglid f! 
ilm at--taw id; I used a manuscript copy kindly lent to me by 
the Narafa of Sokoto. `Al. b. Fodio, brother of `Uth., wrote a 
versification of as-Sanüsi's Wustä, completed in 1207/ 1792-3 
(in the University of Ibadan, nos. 32/84, and CAD/42). 
183On 
the state of res-. arch on Islam in West Africa, especially 
in Nigeria, see my article "A bibliography of Islam in the north 
of Nigeria and surrounding areas, " Melanges de 1'Institut domihi- 
cain d'etudes orientales, v. 10 (1970 Cairo, Dar al-mä arif , __. _ .ý pp. 315-326. 
S, E. 36 1 
to having seen. copies of numbers i-11,13-20., 24,26-2ü, 
39* and 
40.184 
1=V and XXIX) Shari fi farä' i a1- twfi, "a commentary on 
the work on inheritance laws of A. b. P 4. -b. 
Khalaf al-Vawfi 1- 
As-Sanüs! composed this when he was Ralä`i (d. 588/ 1192). 
185 
eighteen or nineteen years old, and won the praise of Abarkän 
for it. 
2= I) Al--`Aglda al--kubrä, the larger creed, whose official 
title is `Agidat ahl at-tawhid al-mul: hriJa bi--`awn Alläh _ain 
7ulamät al-fahl wa-rugbat at-tagl! d al-murghima bi-fa 1 A1171h 
ta`älä anf kull mubtadi' wa-`anid. 
186 This was as-Santtsits first 
work on taw)id. Although he does not say, a comparison makes it 
obvious that he modeled his creed after, and to a large extent 
copied, from the creed of Ibn-Narzüq al-Y}afid, entitled `! gidat 
87 
ahl at-t. wlz3d al-mu? _hrija min . ulam t at-taalid. 
1 Nevertheless 
as-Sanüsi's version is considerably expanded, enough to grant 
him the title of originality. 
3= I) A commentary on th:, preceding, entitled `Umdat ahl 
at-tawf3ic wa-t-tasdid f! share `q dat ahl at-tawhId. 
188 This, 
with the preceding, has been published in a number of editions. 
The onF: used in this thesis is that published in Cairo by MullafA 
184 AB, "p"p" 328-329. 
185GAL I, p. 384, si, p. 663. 
186p. 12 of the printed edition. 
187 See above, D, a, n. 15. The manuscript used is that of 
Istanbul, Sileymaniya, n. 1601, ff. 112a-116a, in the microfilm 
collection of the University of Edinburgh "I4ic. 0.158',!. 
188 2.13 of'the printed edition. 
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1-Valabi, 1354/ 1936, with the gloss (4awäsh) of Ismä`il b. Müsä 
b. `Uth. al-Vänidi. 
4= III) Al-`ÄqTda a1-wus ä, the intermediate creed. 
5= III) Its commentary. This and the preceding are discussed 
in detail in Chapter II4 A. 
6 II, including VII and XVIII? ) A1-`Agida a2-qughrä, the 
smaller creed. As-Sanüsi does not give it any title, bu, t in his 
commentary on it refers to it simply as "a creed small in volume" 
(agida ¢aghirat al-jirm). 
169 
In printed editions and popular 
references it is called Umm al-barähin, or simply as-Sanüsiyya. 
There are a number of European translations and studies of this 
work. 
Igo 
7= II) Its coruaentary, which bears no special name. The 
edition of the creed and its commentary used for this thesis is 
that published in Cairo by NugVafä 1- alabi, 1358/ 1939, under 
189P. 
19 of the printed edition; see the following n. 7. 
190There 
is a French translation by J. -D. Luciani, Petit traite 
de thý, olo ie musulmane par Abou Abdallah Mohammed ben Mohammed Zsic ben Youssef Senous_si (Alger: Fontana, 1;, and two German 
translations: by Ph. Wolff, E1-Senüsis Begriffsentwicklung des 
Muha:. inedanischen Glaubensbel: entnisses (Leipzig, 1, and by 
Max Horten, IIulammadanische Glaubenslehre, Die Katechismus des 
Fudäli und des Sanüs3 Ubersetzt und erläutert (Kleine Texte für 
Vorlesun en und Übungen, hsg. von Hans Lietzmann, Heft 139, Bonn, 
1916), pn. 45-53. 
See also G. Delphin, "La philosophie du cheikh Senoussi 
d'apres son 'Aqida es-supra, " JA, 9e aerie, v. 10 (1897), pp. 
356-370; J. -D. Luciani, "'. f. -propos de la traduction de la 
Senoussia,;; Revue africaine, v. 42, n. 231 (1898), pp. 376- 
388, which disputes some points with Delphin; G. Gabrieli, "'Un 
capitolo di teodicea musulmana ovvcro gli attributi divini 
secondo la Umm al-Barähin di al-Sanusi, s" and, "La dommatica minore 
di al-Sanusi, " in Trani, 1914 (Cf. GAL SII, p. 353. ); and A. J. 
Wensinck, The Muslim creed, its genesis and historical develop- 
ment (Cambridge, 1932), which gives a summary of the Sughrä on 
pp. 275-276. 
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the- title ashi a `a], ä Shark Umm al-barähin; the ashi a ie by 
N. b. A. b. `Arafa ad-DasügT. 
While the SR hrä with its commentary is of a lesser scale 
altogether than the Kubrg or the Wust ä, in as-5anüsi's estimation 
and its widespread popular use it is his most important work. 
191 
The co-mrentary says of the creed, 'Although it is swall in volume, 
it is large in knowledge, containing all the articles of taw-ld 
together with decisive demonstrations adapted to anyone who has 
a proper use of reason. Besides, I have concluded it with some- 
thing I have not seen any of the older or recent theologians do: 
I have explained the two statemert3 of the shahäda.... to show how 
they include all th-, articles of faith. You have here a creed 
without parallel, as far as I know. '"192 
8"= II. A. ) A yet smaller creed, called Sigma hrat as-Qighra 
(or S hrä -Sughrä, or yet . ", i brat M-Cughrä), composed especially 
for a14Ialläli's father, who found the Sughrä too difficult. 
9= Il.!. ) Its commentary, which has no special title. 
There is an edition of the creed and co.!,:? entary printed in Cairo 
by Matba`st at-tagaddum al-4ilrniyya, 1322/ 1904-5, which is used 
in this thesis with the control of the Escorial manuscript n. 697, 
ff. 252b-277a. 
10 = VI) A1-Muaäddima (or al-Mugaddimät), which was meant 
to ex-olain terms and presuppositions in the u hrä. 
191 On the use it has had in Cairo, see Jacques Jomier, "Un 
aspect de l'activite d'al-Azhar du XVIIe aux debuts du XIX 
siecles: Les `aq 'id ou rrofessions de foi, " cbmunication 
faite au colloque d'histoire tenu au Caire 27 flars--4 Avril' 
1969 ä l'occasion du Millenaire du Caire. 
192 Pp. *9-21. 
Is E. 39 
11 = VI) Its commentary,, which bears no special title. There 
is an edition of it by J. -D. Luciani, Les prolggomenes th&ologiques 
de Sanoussi, texto arabe et traduction francaise (Alger, 1908), 
but this thesis generally uses in preference the Escorial inanu- 
script n. 697, ff. 194b-224b. 
12) Another `aaq! da, written at the request of one of his 
students. In it, al-Ma11ä1i says, are cogent reasons against 
those who assert that ordinary activating-links produce effects. 
This work seems to have perished. 
13 = XxVIII) Shar asma' Alläh a1-husn., a commentary on 
the divine names. From a look at an incomplete copy of this in 
the Bibliotheque Nationale manuscript n. 6480, it seems more of 
sufic than of theological interest. 
14) Sharr at-tasbih, on the practice of saying at the end 
of the canonical prayers "Sub1 n Allah", : ill-hamdu ii-11äh', and 
"Allähu akbar" thirty-three times each, and a final "Lä iläha 
i11ä 11äh". 'The text of this is given in chapter 6 of al- 
MallälTIs biography. 193 
15) A commentary on the `aqida in rajaz meter by al-ýawýi. 
194 
I lmow of no copy of it. 
16 = IV and XXVI) A commentary on the theological poem of 
al-Jazä'iri, 
195 
often listed as al-Minhäj as-sadid fi shar 
Kifäyat al-mur! d. There are a good number more manuscripts of 
193Ff. 95b-96a. 
194See 
above, D, b, n. 5. 
195See 
above, D, b, n. 4. 
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this work than Brockelmann mentions, especially in Tunis and Cairo. 
The manuscript used for this thesis is that of al-Azhar, n. 4388 
(283), which is of 448 folios at 15 lines per page. References 
to it give not only the folio number of this manuscript, but also 
the number of the facl, and a small letter for the na h concerned 
in each fail; this is simply a matter of counting, and will 
facilitate reference to any manuscript at hand. 
17 = YA) Muk. mi1 Ikm-al al-Ikmäl, an abridgement of the Ikmäl 
al-Ikmä1, on the ai of Muslim, by M. b. Khalifa b. `U. al- 
Washtät! 1-Ubbi (d. 828/ 1424). 196 
18 = Y': iý) A commentary on the "ahi of al-Bukhäri, which 
as-Sanüsi did not finish. 
19) Sharh li-mushkilät waga`at fi äl. hir al-Bukhri, a com- 
mentary on problems occurring at the end of al-EuhhFLri. At least 
part of this work is reproduced in chapter 6 of a1-Mal1ä11.197 
20) Mukhtacar az-Zarkashi, an aabridgeuent of at-Tan T li- 
alfä_ al-jäni` a- ahi , on al-Bukhäri, of It. b. Bahädur b. 'Al. 
at-Turk! 1-Micri z-Zarkashi (d. 3 Rajab 794/ 27 May 1392 in 
Cairo). 198 1 know of no copy' of this work. 
21) I4u1". htar? ar awäshi t-Taftäzäni `a1ä Kashshäf az-Zamakhshari, 
an abridgement of Sharh al-Kashshäf by Sa`daddin Mas'Ud b. `U. 
199 
at-Taftäzän! (d. 2 t-Iuh. 792/ 10 Jan. 1390). The work of at- 
196Cf. AB, p. 287; GAL SI, p. 265. 
197Ff. 96b-103b. 
1980AL II, p. 91, SII, p. 108, and SI, p. 262. 
199GAL II, p. 280, SII, p. 304. 
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Taftäzän! is a commentary on al-Kashshäf `an a ali at-tanzil 
wa `uyyün al-agäwil fT wu üb at-ta'wll, on the Qur'än, by a. 1-Q. 
Mahmiid b. `U. az-Zamakhshari*(d. 9 Dhii-1-I. 538/ 14 June 1144), 
200 
I know of no copy of this work. 
22) A commentary on Mugaddimat al-jabr, on algebra, by a. 
M. `Al. b. M. al-Vajjäj al-Adrini b. al-Yäsim! ni (d. 601/ 1204- 
5). 201 The work commented upon is possibly al-Urjüza al- 
Yäsiminiyya, which Brockelmann mentions. Al-Halläli says that 
as-Sanüs3 composed this work in his youth. I"know of no extant 
copy. 
23) A commentary on al-Jumal (or al-Mukhtasar), on logic, 
by Afdaladdin a. 1-Fa4ä'il a. `Al. M. b. Namwar b. `Abdalmalik 
al-Khünaji (d. 5 Ram. 646/ 23 Dec. 1249). Al-I"Ialläll says he 202 
does not know if as-San: isi finished this work. I know of no 
existing copy. 
24 = X:: XI) A commentary on the Muýaddima Isäghüji, on logic, 
by Burhänaddin a. 1-It. I. b. `U. b. al--1. ar-Rabat/ b. `A. b. al- 
BigX'I sh-Shäfi`i (d. 885/ 1480 in Damascus). 
203 
25) A commentary on the Mukhtagar on logic of a. `Al. N. b. 
N. b. `Arafa al-Warghaiai (d. 750/ 1350). 
204 Al-141alläll says thzt 
as-Sanüs! did not finish this work, because he was too busy and 
200GAL 
I, p.. 289, SI, p. 507. 
201GAL 
I, p. 471, äI, p. 858. 
202GAL I, r. 463, SI, p. 838. 
203GAL II, p. 142, ZII, p. 177. 
204GAL 
II, p. 247, SII, p. 347. 
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as-Saniisi did not finish this work. because he was too busy and 
it was extremely difficult. Brockelmann has no reference to this 
work of Ibn-'Arafa. Nor have I seen any trace of the coiuentary. 
26 = VIII) MukhtaQar f! 1-nan i, on logic. 
27 = VIII) A commentary on the preceding. 
28 = GAL on a1-Tabbäk) A commentary on the poem Bughyat a 
ullab fi `ilzi al-asturl5b, on the astrolabe, by his teacher al- 
Eabbäk. 205 
29) A commentary on the UrjUza fi t-tibb, on medicine, of 
a. 'Al. al-Vu. b. `Al. b. SinrL (d. 428/ 1037). 206 A1-Malläli 
says this work was not finished. I know of no copy of it. 
30) An Abridgement of "a books" on the seven readings (of 
the Qur'an). 
31) A commentary on ash-Shätibiyya al-kubra, that is, irz 
a1, amäni wa-wajh at-tahni, or al-"a Tda ash-Shätibiyya, by a. 
1-Q. a. Iamid al-Q. b. Firruh b. a. 1-Q. Khalaf b. A. ar-Ra'ayni 
sh-ShEVibi (d. 18 or 28 Jum. II 590/ 11 or 21 June 1194). 
207 
A1-MallX11 says this work was not finished when he saw it. I 
know of no copy. 
32) A commentary on the Ra Lbt of al-Yharräz on the orthography 
of the Qur'än (rasm), that is, ad-Durar a1-1awämi1 fl aj maqra 
al-imäm Näfi` - or less likely a second work, Mawrid a; -Damian 
205See 
above, D, a, n. 7. 
206GAL SI, p. 823, work n. 81. 
207GAL 
I, p. 409, SI, p. 725. 
I, E. 43 
f! rasm al-Qur'En - by M. b. '-R. b. I, b. `Al. al-Umawi sh-Sharishi 
1-Kharräzi, known as a1-Kharr6z, who wrote'around 703/ 1303.208 
I know of no, copy. 
33) A commentary on the Mudäwwana, the long work on Maliki 
law by Saýnün `Abdassaläm b. Sa'd b. Vabib at-Tanükhi (d. 6 or 
7 Rajab 280/ 1 or 2 Dec. 854). 
209 Al-Mallä]. did not know 
whether this was finished. I know of no copy. 
34) A commentary on al-Waghlisi a, that is al-MugaddimaI 
on law, by a. Zayd `Ar. b. A. al WaghlTsi 1-Maghrab! (d. 786/ 
1384), 210 This work was unfinished because as-Sanüsi was too 
busy. I know of no copy. 
35) A versification on inheritance laws (nazm IT 1-far5'i ). 
Al-Mallali gives the first line of it, and says that as-Sanüs! 
composed it in his youth; he did not know whether it was completed. 
36) An al ridgerent of the Ri`äya, that is, ar-Ri`äya li-, 
h"uqüg Alläh wa-1- iýäm bi-hä, on sufism, by a. `Al. al-1ärith b. 
Asad al-Nu4asibi 1-Baygri 1-`Anazi (d. 243/ 337). 
211 1 know of 
no copy of this abbridgement. 
37) An akbridgement of ar-Rawd al-unuf wa-l-mashra` ar-riwä 
f3 tafs! r mä shtamil `alayhi lyad3th as-alra wa- tawä, on the 
life of Mu1arnad, by a. 1-Q. `Ar. b. `Al. b. a. 1-I. A. as-Suhayll 
1-Khat`aml (d. 25 Sha`bän 581/ 12 Nov. 1235). 
212 1 know of no 
208GAL II, p. 248, sli, p. 349. 
209GAL SI, p. 299. 
210G1L II, p. 250, SII9 p. 351. 
211GAL I, p. 198, SI, p. 352. 
212GAL I, p. 413, sI, p. 733. 
44 jT 
1-Iihat `ami (d. 25 Sha `bän 581/ 12. NOT. 1285)- 212 1 know of no 
copy of this abbridgenient. 
38) An abridgement of Bughyat asslik fi ashraf al-raasälik, 
on sufism, by a. `Al. M. b. M. b. A, b. `Ar. b. I. al--Ancari s- 
Sähili l--Mälagi 1-Mu`ai an (d. 754/ 1353). 
213 This work was not 
finished, and is not known to have survived. 
39 = XXIII? ), A commentary on verses on sufism by al-Iraäm al-- 
Albiri. I have not been able to identify this person. The text 
of the verses and the commentary are given in chapter 7 of al- 
Ma11911's work, in th, -ý third olace. 
214 
40 = XXIII? ) commentary on verses on sufism by "a siifi" 
Ui-ba`d al-`ärifin), The text of the verses and the commentary 
are given in chapter 7 of al-Malläli's Work, in the first place. 
215 
41 ;; ß, j11? ) 1; commentary on other verses on sufisi by "a 
sufi". The text of the verses and the commentary are given in 
chapter 7 of a141alläl3's work, in the second Place. 
216 
4.2) A commentary on al-Hurshida, that is, al-`Aglda al- 
murshida by M. b. Tümart, called ual-Mahdi; ' in the Maghreb, and 
"al-MahdawT in the East (d. 524/ 1130). 217 The only copy of 
this which I know of is in the private collection of M. ash- 
Shädhi1T 1-Naifar in Tunis. It consists of thirteen folios, 
213GAL II, p. 265, SII, p. 378. 
2-14 Ff. 110a-111b. 
215Ff. 103b-109a. 
216 Ff. 109b-110a. 
217GAL I, p. 401, SI, p. 697, and SIT, p. 993, n. 42. An 
edition of this creed has been published by Professor Turki and 
Mr. Naifar in their edition of al-Färisiyya (Tunis, 1968), but 
they did not make use of two al-Azhar manuscripts I located. 
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without a date, but the copy is approximately fron the eleventh 
century H. The second work in the volume is by "al-Jarb! " (from 
the island of Djerba), who possibly is the copyist. The incipit, 
after the blessings, is "wa-bald, kasZinä 11äh wa-i äka libäs at- 
tagwa...  
43) A commentary on al-Mugaddimaa al-Äjurrümiyya, on grammar, 
by a. `Al. M. b. M. b. Dä'üd aq-y§inhäjl b. Xjurrüm (d. §afar 
723/ Feb. 1323). 218 1 know of no copy. 
44) A commentary on Jawähir al-`ulüm, that is, Jüwähir al- 
kaläm, raukhtagar al-Mawafiq, by `A. udaddin `Ar. b. A. b. `Abdal-- 
jaffär ayq-4idigi 1-Iji ; -4afar3 sli-Shirazi (d. 756/ 1355). 
219 
This work on kaläm was supposed to be modeled after the philoso- 
phical method of al-Bay4äwi's -Tawäli`. A1-Nalläli remarks 
that this is an extraordinary work (kitäb `ajib), but difficult. 
Unfortunately no copy of it is known to be extant. 
45 = : CI:: ) A tafsir of the C, ur'än up to Süra 2, V. 5. AJ. - 
Malläli reproduces in chapter 5 of his work all of this, going 
up even to verse 7.220 
46) A tafsir of Süra 33' (ý) and the following. Al-Malläll 
did not know how far as-Sanüsi. got in this work. It is not known 
to have survived. 
Besides the works listed above, AJmad Bäba and Ibn-Maryan222 
218GAL II, p. 237, SII, p. 332. 
219GAL II, p. 208, SII, p. 237, work VI. 
220 Fs. 79b-95b. 
221 AB, p. 329.222 IM, p. 247. 
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add th a following two: - 
47 = XXVII) Tafsir 1iadith al- `umda, bahrt I°ad-dä' wa-l-hamiyya 
ra's ad-dawä' wa-agl kull dä' al-bardauj. I have not had the 
chance to check al-Malläli again to see if this is included in 
his chapter 6, in the miscellaneous passages between ff. 106a-108a. 
43) Ta`1! q `a1ä far'ay Ibn-H fib, an observation on two 
sections of a work by Jamäladdin a. 'Amr `Uth. b. `U. b. a. B. b. 
al-}ajib (d. 646; 1249). 
223 
There must also be added: 
49 = XVI? ) Two prayers (wird) r°; ýroduced in chapter 8 of al- 
Ma1'1ä1i's work, 
224 
50 = IX-X) Nusrat al-., l ad-O. In ti, a-all al-hack wa-l-yagin `alä 
man ta'arrad fl t- ari f3 r-radd `a1ä obi-1-fasan as- a hir, a 
polemical work defending sufic practices. In th s thesis, refer- 
ence is made to the British Museum ms. Add. 9521, ff. 245a-258a. 
51) 1Tanä ib al-arba'a al-muta'akhl. hirin, biographies of 
four recent Sufic figures. Ibn-PMaryam identifies these four as 
al-Hawari, I, at-TäzT, al-I Abark-an, and A. b. al-V. al-Ghamäri. 
225 
The work can be reconstructed by assembling the passages which 
Ibn-MMaryam quotes from it. There is a quotation in Ibn-TNaryam's 
introduction, pp. 6-8, which must have been from the introduction 
of as-Sanfls3's' work. The biogra shies of M. b. `U. al-Hawäri (d. 




2N, p. 252. 
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843/ 1439_40), pp. 228-236, Abar? tAn, 
226 
ppa 74_93, and al- 
Gham7ari, 227 pp. 31-38, explicitely acknowledge quoting from this 
work of as-Sanüst. That of I. at-Täz! 
228 
pp. 58-63, does not; 
rather it simply follows Jimad Bäbä, who quotes from Ibn-Sa`d's 
an. -Najm ath-thägib229 and from al-Malläli. The quotations from 
an-Nam ath-thägib are factual and objective, whereas al--Malläli's 
style matches the hagiographical legendary style of the other 
three biograthies attributed to as-Sanlsi. I suggest that al- 
Malläll's section on I. at-Täzi is based on as-Sanüsi's biography. 
Furthermore, until the flaw at an- nisrin f3 manägib al--arba`a 
al-muta'alchkhirin of Ibn-Sa'd is found, I suggest that it is an 
editing of written or oral information gathered from as-Sanüsi, 
and that Ibn-Maryam is quoting not directly from a work of as- 
Sanüs3, but from this edition by Ibn-Sa'd. This seems the best 
explanation of the first peroon singular pronouns on P. 31, 
which cannot refer to as-Sanüsi, but fit Ibn-Sa`d well. This 
also explains A1}mad Bäbä's ambivalence regarding tho source of 
his information for Abarkän. 
Possibly associated with this work is the short biography 
of U. b. 0.. b. Tünart, 
230 
which 1! 4mad Bäbä and Ibn-Maryam 
attribute to as-Sanüsi. 
52) A letter (or fatwä) to M. al-. IIaghili concerning his 
226 See above, D, a, n. 10. 
227 See above, D, a, n. 19. 
228 See above, D, a, n. 13. 
229 See above, D, c, n. 8. 
230aee 
above, D, a, n. 3. 
48 I, 17 . 
action against the Jews of Tuwät., found in A mad Bäbü's and Ibn- 
Maryam's biographies of al-Magk11].., 
231 
and in a shorter form in 
their. biographies of at-Tanasi. 
232 
53 etc. ) I leave from consideration Brockelmann's nuribers 
XII, XIII, XIV, XXI, XXII, and XXV, since to identify them 
adequately would require an examination and comparison of the 
texts. 
231See 
above, D, b, n. 2. 
232See 







AL-`A. IDA AL-WUSTl 
A. Introduction: 
a. Date, title, and Rosition amon his works: 
TheWustä is the only one of as-Sanüsi's theological works 
which is dated. It was finished on the day of `Arafa (9 Dhü-1- 
H-) 875/ 29 May 1471.1 
No title is given to the Wustä either in the creed or in 
the commentary. As for the titles given by Brockelmann, 'ia1- 
Jumal", which appears in the beginning of the creed (N. 1), is 
simply a common noun, not a title. ""Al-Murshida'1 does not 
appear in the creed or the commentary, and may be a confusion 
with as-Sanüsi's commentary on the Murshida. Brockelmann's third 
title, "'Umdat ahl at-tadq q -aa-t-tassdiýý', has no foundation 
whatsoever, and possibly is some copyist's imitation of the title 
of the commentary on the Kubrä. Both the Siiarh al-Jazä'iriy a 
/12c; f, 1ýi6býý and the Mu adq dima LP. 6f have a reference to 
the commentaries "on the Kubrä and the Wus ä" (fi sharhay 
`agidatinä l-kubrä wa--l-wustä). This reference is the nearest 
we can come to an official title for the wort, under consideration. 
In the Wus ä, reference to the Kubra means only that the 
latter is the larger of the two. 
2 But the use of the term --inter- 
mediate creed" (Wusttä) implies ti1u existence of the S. ughrä, an 
1Ms. El, f. 83a. 
2The 
introduction of the 1us ä ZMs. El, f. 4ýa/ gives the 
official titles of the Kubrä creed and commentary, but references 
elsewhere are simply toy Shar1 `agidatinä l-kubr » or the like. 
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implication which is confirmed by unacknowledged quotations from 
it in the Sbarth al-Jazä'iriyya. 
3 The u hrä itself contains no 
reference to any other work, but from the position of the works 
in the list of al-Malbali and fron the normal tendency of an 
author to abridge and popularize a longer complicated work, we 
can suunose that the "u hra came after the ', "Justü. 
4 
The ighrat 
as-Sighra and the Mugaddisa contain a number of advances in syn- 
thesizing and adjusting positions on matters where Sharh al- 
Jazä'iriyya simply repeats the Xubrä orAhe Wust ; therefore 
they may be placed after it. 
There is the complication in dating works that a niatn is 
usually composed before a commentary. Only the Ilus ä gives the 
appearance of a simultaneous composition of matn and sharhh. Yet 
in the case of the other works there is no indication that another 
composition intervened chronologically between the two parts; 
therefore they can be treated together. 
I propose the following succession of as-Sanüsi's available 
theological works: the Kubrä (works 2 and 3), the Wustä (works 
4 and 5), the aughrä (work: 6 and 7), Shark al -Jazä' iriyya (work 
16), Sighrat aR, ighra (works 8 and 9), the 17ugaddima (works 9 
and 10). 
As for the scale of these works, the Kubrä, the Wus ä, and 
the Sharif al-Jaz9IiEiy a are major works, treating in detail all 
the major questions of kaltem, while the other. works are introduc- 
321c, 
f. 447a, on the three marks of a prophet. 
4`Uth. 
b. Fodio supposes the same in his Bayän ru'u ash- 
sha : 1h as-Sants! `an at-tashdid `a1ä t-tac lid i'im at-tawTid, 
ms, cit. 
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tory abridgements for beginners or popularizations. A short- 
coming of the Kubrä is that its logical format is not worked out 
in detail; an occasional fai3l does not really help. This may be 
because the Kubrä is simply patterned after the creed of Ibn- 
Marzüq. 
The Wus ä, being an entirely original work, has not only a 
clear logical format, but also a more concise and-reworked presen- 
tation of the material. In his introduction, as-Sanüsi says that 
some people found the ICubrä too difficult and its commentary too 
long /Ms. : E1, f. 4fL/. The Wus ä, he . says, 
"is more pertinent and 
easier to understand (akhagg wa-aqrab), and although it is 
shorter, it contains exact demonstrations for easy learning and 
remarks on credal details which are not found in longer works, 
much less in shorter ones. " Idevertholess, we must turn to the 
lone, and sometimes abstruse digressions of the Kubr, --i for full 
information on certain points. 
The Shar1: al-Jazä'iriyZa, on the other hand, being later, 
claims authority over the Wustä, but in fact it contains little 
further development. Long sections are merely copied from the 
Kubrä and th:: Wustä, while it does not have the logical layout 
of the Wus ä, since it is a commentary on another man's poem. 
It has some entirely new sections on certain legal, moral and 
sufic questions which do not belong in a treatise of kalam, but 
are there becaus. -, they arise in al-Jazä'iri's poem. 
Therefore, for a study in depth of Muslim theology as pre- 
sented by as. -Sanüsi, the Wustä is the best focal point, while 
his other works are necessary to supplement or correct it. 
X81 
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b. Manuscripts and editions: 
There are three rare printed works containing the Wus ä, 
none of which are critical: 
1) Abü-`A1. Ma4mfld b. Said Magrish as-Sifägsi, äshi a `a1ä 
Sharh al-Wus ä li-11. b. Yüsuf as-Sanüsl (Tunis: Ma4ba`at al- 
$ajriyya(? ), 1320/ 1902-3), 
2) M. b. Yüsuf as-Sanüsi, Shar a1-Wusta (Tunis: Mu4ba`at 
at-taqaddum al-wataniyya, 1327/ 1909), 
3) ! bü-Isl; aq I. al-Andalus! s-Saraqusii, al-Hiba wa-1-_`_atH' 
f3 sharh al-`Ag3da al-wus ä (Tunis, 1345/ 1926-7), which contains 
only the matn and as-Saraqus'i's summary of the commentary. 
Of the manuscripts listed by Brockelmann, I was unable to 
look into those of Berlin, Constantine, Damascus, Nawsil, Rämpür 
or Fez. Presumably Istanbul too has many manuscripts, but these 
would only represent the traditions of Tunisia and Algeria from 
where they would have been taken; and I have examined sufficient 
specimens from this area. 
The following is a list of manuscripts I have seen, giving 
the location, catalogue number, date of copy, and, if used in 
the thesis, a siglum. Generally °iE"' represents Escorial, "A" 
the Azhar, and "TU Tunis, but manuscripts from different parts 
have been grouped under these sigla according to their tradition. 
Escorial: 
697, ff. 3b-83b, 25 lines/ page, H. 948-989 El 
This is the oldest of the manuscripts located. In 277 folios, 
it contains six works, five of them by as-Santis!. They are all 
of the same script except the opening folios which include the 
i jäza of al-Manjür, dated the end of ia jab 989/ end of Aug. 
II, A, b. 53 
15$1.5 One of as-Sanüsi's works within the volume, Gharh Mugaddima 
Isagh. is dated Friday, 29 afar 943/ 24 June 1541.6 The 
hand is an exquisite, but crammed, old Maghr%ebine. 
Madrid, Biblioteca Nacional: 
320,4 (5127), 11 ff., 18- 0 lines/ page, no date M 
This manuscript contains only the matn, is poorly written, but 
fundamentally of the same hand style as E1. 
Rabat, BibliotheQue Generale et Archives: 
D397, ff. 1b-115b, H. 1055 L''4 
The hand is much like that of El. 
Algiers, Bibliothequa Nationale: 
2007, ff. 93a-172b, H. 1281 E5 
2024, if. 121b-235a, H. 1177 
Tunis, Bibliothequo Nationale, Süc al-`Attärin: 
Although now housed under one roof, the manuscripts are catalogued 
according to the former separate libraries. The new numbers are 
given: 
al-Maktaba al--vratanyya : 
369, pp. 113-210, H. 1134 
go4, H. 1143 
1171, before H. 1171 (date of colophon) 
1234, no date, but old 
991, H. 1173 4253 (3060), H. 1317 
4813, H. 1134 197, H. 1319 
773, H. 1188 171, no date, recent 
995, H. 1311 1254, no data, recent 
a1-Maktaba al-` abda liyya: 
6907, H. 1003 'X4 '* 
5F. 2b. See Ch. I, D, d, and note 177. 








7892, H. 1024 
8571, H. 1086 
8344, H. 1120, matn only 
7504, ff. 145-210b, H. 1151 
9022, H. 1152 
7499, H. 1154 
82-14, H. 1155 
9021, H. 1160 
9020, H. 1163 
8020, H. '133 
9144, H. 1188 
7893, H. 1193 
9572, H. 1207 
9019, H. 1227, incomplete 
Maktabat ar-ridwän: 
808-1, no date 
II, A, b. 
9229, H. 1270 
9572, H. 1207 
9532, no date, old 
8522, no date, recent 
9196, no date, recent 
9775, no date, recent 
Maktaba Jämi`a `Ugba bi-l-Qayrawan: 
17169, H. 1312, incomplete. 
Paris, Bibliothýque Nationale: 










This manuscript is incomplete, and a portion of the folios are 
bound out of order. The hand and the reading variations place 
it among the poorer samples of the group represented by 'IT". 
Cairo, Mr al-kutub: 
no number on film, H. 1108 T2 
The hand indicates a Tunisian or Algerian origin. The reading 
variations place it among the T group. 
Tripoli, Maktabat al-awgäf :, 
, 54b 
Cairo, al-Azhar: 
as-Saga 28604 (2635), H. 1044, ; "Iaghrebine hand A2 
930 (46), H. 1065, Eastern hand A3 
4434 (329), ý7.8--16, matn only, no date, Maghrebine hand A4 
2205 (114), pp. 46-76, matn only, H. 1114; Eastern hand A5 
as-Saga 28623 (6254), pp. e-34, matn only, H. 1098 (not available) 
4293 (233), 11.1108 
2180 (105), H. 1133 
Zaki 41007 (3145), H. 1144 
5930 (241 Maj i`), pp. 25-48, matn only, H. 1205 
2186 (110), no date 
4396 (291), no data 
20069 (2214), no date 
Hakim Bäsha 33376 (2775), no date 
42992 (3332), no date 
2006 (99 I. Ia j äm-l') , pp. 203-312, no date. 
Tripoli, I`laktabat al-awgäf : 
b. II, At 53 
Fihrist Waj an-nä'ib, n. 295, §1, no date, but recent. 
The manuscript is entitled Iäshi7a `a1ä 1-`ARI a1-wust; the 
author is not indicated, 
c. The lines of tradition: 
So many manuscripts are bound to have large numbers of 
variations, and they do. But since the work is relatively recent, 
the variations, including interpolations and omissions, are gene- 
rally copyist slips attributable to inadvertence or misunderstan- 
ding. There is no basis for constructing exact and well defined 
families of manuscript traditions. Nevertheless, from a compari- 
son based on the more significant variations a fairly distinct 
pattern emerges in the case of certain manuscripts. 
The most significant variati.: )n occurs in the commentary, 
even though a thorough examination was limited to the matn which 
is being edited. In the commentary on N. 17 some manuscripts 
have cztbout three a ditional lines denying the im, ediately prece- 
ding statement that a mugallid is a käfir. These lines neither 
fit the grammatical construction of the passage, nar agree with 
as-Sanls3's position in the rest of thetlustä, nor are found in 
the earliest manuscripts. They can. only be rugardod as a deliber- 
ate interpolation. Therefor: we can immodiately separate into 
one group the manuscripts which do not have this interpolation, 
namely thc. Escorial E1, the Tunisian E2, the Azhar E3, the Rabat 
E4, and the Algerian E5- I was not able to examine the passage 
in the Tunisian Al or T10, while H, T3, A4, and A5 contain only 
7Ms. L1, f. 9a. S".. e Ch. III, A, c, note 7. 
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the matn. 
The other differences are not serious, but for those of any 
importance the B group and the Azhar manuscripts agree to a noti- 
ceable extent. The Tunisian Al can be added to these, but T3 
and T10 differ too much. M differs a great deal, but stands 
apart, agreeing with El in many odd details. 
d. Guidelines of this edition: 
In the selection of various rcadings, the L group, and 
within it El, was given paramount authority, Next, the A group 
was given s, eci_al consideration, while M and the T group wero 
noted where many of thoýfl have the sam. -I variation or where there 
is disat; reein nt with .n the E and P. groups. 
As-Sanüsits work is divided by Lab, faq1, and further by 
alternating nach and sharp. I have enumerated tho nusüy, and 
placed before each one its number and tli;: folio number of the 
E1 manuscript where it begins. The nay number can be used to 
refer to the translation in this chapter, and to thu corres_pon- 
dine, part of tiia co montary cummarizc: d in Chapter III. 
The following abbreviations are used: 
A ä}ýýL c -, j°JiI -ýs 




Substitutes with - u'j -- 
II, B. 
B. Text and translation 
of 
, L-', TN 
AL- `AQTDA AL-. WUST 
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The text of 
the intermediate creed 
by iiu}iammad b. Yüsuf as-Sanüs! 
1. Prase be to God the lord of the worlds; blessing and 
peace be upon our master and protector Muhammad, the seal of the 
prophets and imäm of those who are sent; and may God the most 
high be pleased with all the companions of the Messenger of God 
and those who follow them in doing good until the day of judge- 
ment. 
These are abbreviated statements by the understanding of 
which an encharged person can, God willing, find his way out of 
much blind acceptance in his faith to correct reasoning in 
harmony with his faith. 
2. For this you must first know that a determination of 
intelligibility is restricted to three categories: necessity, 
admissibility, and impossibility. These three categories are 
the pivot of all the investigations of the science of kaläm. 
Something necessary is what is inconceivable in its 
intelligibility as non-existent, as occupying space for a 
substance, for example. 
Something impossible is what is inconceivable in its 
intelligibility as existent, as a body being devoid 
a" 
(5b) I 
dJJ . a.. ý. J 
tjj 
a1J 1ºl,: I l. f .. ý..:. tS_II ýý;, ý äý.. ýý. 
ýý 
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ý, t.. i a. ý,,, 
Uo Cj Lý I 
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ä %L JIý.. 11 v1 
ýI a.. ý1JI d ýiA 
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U a. o seJJIyL. I -ýJ 
l_ 
Iv. 3vc .ý . ý.. U. 
1 
r. a1 
C- (D.. W&--i 1) c to c°c 1t,. =vc UJ 1-:. 
Ic2. L. --. tcýJ... ýc 
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of both motion and rest, for example. 
Something admissible is that whose intelligibility permits 
its existence or non-existence. 
3. Chapter (I): The world's having come into being, and the 
establishment of a decisive demonstration thereto. 
4. If you are aware of this, then the first thing for you 
to think'about is the fact of the world's having come into being, 
meaning by the world everything besides God the most high. If 
you think about it, you will find that it is entirely made up of 
bodies in which there inhere the accidentals of motion, rest, 
and whatever else. Then you say to prove that it came into being: 
1,1ere any body in the world, such as the sky and the earth, to 
have existed for the eternal-past, during the eternal-past it 
would have to have been either in motion, or at rest, or neither 
in motion nor at rest. But the three alternatives are impossible 
for a body for the eternal-past. Therefore it is impossible for 
a body to have existed for the eternal-past, since its existence 
is unintelligible devoid of the three alternatives. 
The explanation of the impossibility of the third alterna- 
tive is clear, since it is without intelligibility that for the 
eternal-past and unending-time a body should be neither station- 
ary in a space nor moving from it. 
As for exalaining the impossibility of the second alterna- 
tive, which is a body's being at rest for past-eternity, the 
point is that were this to be so, the body would never be capable 
of being in motion, since its being at rest is by this supposi- 
tion from eternity. But what is from eternity is incapable of 
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non-existence ita e3C b. nee would require a particularizing 
agent bo*auao of its admissibility in that case; therefore it 
would have been brought into being; yet it was supposed to be 
from eternity; thus we have a contradiction without intelligi- 
bility. But the evidence that rest is capable of non-existence 
is the fact of our witnessing motion in some bodies, and that 
proves the admissibility of motion for all bodies because of 
their similarity to one another. 
As for explaining-the impossibility of the first alternative, 
which is a body's being in motion for the eternal-past, the point 
is the same as you are now aware ol regarding the impossibility 
of the second alternative, with the addition of another aspect 
of impossibility: It is that the reality of motion is incon- 
ceivable as being from eternity, since it is a transferral from 
one space to another; therefore it can only be adventitious to 
a body, and unavoidably there must precede its existence its 
having been in the space from which it was transferred. But it 
inconceivable that something-from eternity should be adventitious, 
or that something else should precede its existence. 
5. Chapter (II): The establishment of a decisive demonstra- 
tion of the existence of the Most High, and an explanation 
of the world's requiring him, the majestic and mighty. 
If the world came into being after definitely having not 
existed, unavoidably it had someone to bring it into being, 
since it is inconceivable in intelligibility for it to have 
been transferred from the non-existence in which it was to an 
adventitious existence without an activating-link. Were there 
no agent freely choosing its existence whenever he wanted and 
with what measures and attributes he wanted, it 
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necessarily would have remained in the non-existence it was in 
forever and ever, because of the equality of all meLsurs; s, 
attributes, and times in relation to the world's essence. 
Regarding existence and non-existence, it has been said 
that they are equally admissible in relation to the essence of 
the world; therefore it is impossible for existence, which is of 
equal strength and adventitious, to prevail without an activating 
link, 
It has even been said that preceding non-existence is more 
in keeping with the world because of its priority in the world 
and its not needing an activating link. But if having one of 
two equal things prevail over the other without an activating 
link is im-, ossible, then to have existence, which is of less 
strength in relation to the world, to prevail over this (non- 
existence) without an activating link is all the more. (impossible). 
6. Chapter (III): The reason for his necessarily being from 
eternity - the majestic and mighty - and his necessarily being everlasting. 
Then, he who brought the world into being is necessarily 
from eternity, in the sense of having no beginning to his exis- 
tence. Otherwise he would be in need of someonv to bring him 
into being, and the consequence would be either a continuous- 
regress' - which would amount to the infinite running out - or 
a circle - which would amount to something preceding itself. 
But both these alternatives are im, ossible and without intelli- 
gibility. 
It follows that he is necessarily everlasting, in the sense 
of having no end to his existence, since if it were possible for 
non-existence to reach him his existence would be admissible, 
not necessary, since you are aware that the reality of something 
necessary is what is inconceivable in maus intelligibility as 
non-existent; but under the supposition that this existence is 
capable of non-existence it would be admissible, since something 
admissible is what is legitimately 
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existent or non-existent. But it is impossible for something 
admissible to happen without an activating link. Therefore 
this admissiblc"existence requires an activating link. There- 
fore it has been brought into being. But the necessity of his 
being fron eternity has already been demonstrated. Therefore 
the supposition that something which has been demonstrated to 
be necessarily from eternity is not necessarily everlasting is 
a contradiction without intelligibility. 
7. Chapter (IV): The reason for the necessity of the Host 
High's otherness from things that come into being and of 
his not uniting with anything else, and an explanation of 
the reason for the necessity of the Most High's self- 
subsistency. 
8. It follows also that he who brought the world into being 
is not a bodily-mass or an attribute of a bodily mass, since 
you are aware of the necessity of bodily masses and their attri- 
butes to have come into being. 
9. Nor is he united with something else, in the sense of 
it being one with him. If this were so, they would either 
remain two existing things, and therefore would still be two, 
not one; or they would not remain two existing things, in which 
case they would not be united either. This is clear if both of 
them ceased to exist and a third thing came into existence; 
likewise if one of them ceased to exist and the other remained, 
since something non-existent does not unite with something 
existent. 
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10. Nor is he in a direction, since only bodies are situated 
in a direction. 
Nor is there a direction within himself, since it is one of 
the accidentals of bodily members: Up pertains to the head, 
down to the foot, right to the right side, left to the left 
side, front-to the stomach, and behind to the back. But if it 
is impossible for someone to be a body, self-evidently it is 
impossible for him to be qualified with these members or things 
consequential to them. 
11. It is necessary also for the Most High to be self- 
subsistent, that is, an essence, with no need of a subject and 
no possibility of being an attribute. There are some who 
interpret the Most High's self-subsistency as his independence 
from a subject and a particularizing agent. This is a more 
restricted interpretation than the former, and it excludes a 
substance from sharing this attribute with him. 
12. The reason for the Most High's independence from a 
particularizing agent is the same as the preceding reason for 
the necessity of his being. from eternity and everlasting. 
(The reason) for his independence from a subject is that 
if be were an attribute, it would be impossible for him to be 
qualified with adjectival or substantive attributes, since an 
attribute does not inhere in an attribute. 
. Besides, if he were an attribute he would require a subject 
to inhere in. Then, if the subject were a deity like the 
attribute, there would have to be a multiplication of deities. 
But if the attribute alone possessed 
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divinity and its properties, there would have to be an attribute 
inhering in a subject without the subject being qualified with 
its determination. And this is impossible. 
Besides, there is no reason why the attribute should be a 
deity rather than its subject. 
13. Chapter (V): The reason for the necessity of the Most 
High to possess substantive attributes and their determi- 
-nations, and the necessity of all these to be from eternity 
and everlasting; and what is related to that. In (five) 
sections: 
14. Section 1, The necessity of power, and its determina- tions. 
It follows also that he who brought the world into being 
is powerful - otherwise he would not have brought anything in 
the world into existence - 
with a power -. because there is no intelligibility in 
someone being powerful without having a power - 
which is not united with his essence - otherwise it would 
follow that two are one, which is impossible and without 
intelligibility 
- 
and is from eternity - otherwise its opposite, which is 
incapacity, would be from eternity and therefore would never 
cease to exist, since you are aware that what is from eternity 
is incapable of non-existence; consequently he would be impotent 
forever. But the things he made testify to the impossibility 
of that. Besides, had his power come into being, 
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65 II, B. 
it would have required another power to bring it into being, 
and the consequence would be a continuous regress. 
It follows that this power is related to all possible 
things, since if it were related to some without others it would 
require a particularizing agent, because of their equality as 
far as the reality of possibility is concerned; therefore it 
would have come into being, whereas you already are aware of 
the necessity of its being from eternity. But if its particu- 
larization were sup-posed to take place without a particularizing 
agent, it would follow that something admissible has been turned 
impossible. 
15. Section 2, The affirmation of his will, and its deter- 
minations. 
16. It follows also that he who brought the world into 
being is willing, that is, intending what he does, since were 
it not for his intending to particularize what he does with 
existence in a particular time with a particular measure and a 
particular attribute, it would have remained as it was, with 
all that not-existent forever and ever. 
17. If his essence were posited to be a cause of the 
existence of the world, or to have given it existence by nature, 
so that his will were not required for the world to come into 
existence from him, the world would have to be froi eternity, 
since a cause is necessarily concomitant with what it causes, 
and likewise nature with what it produces. But you are already 
aware of the necessity of the world's having come into being. 
18. One objection is that the maker of the world is a 
nature, but-the world did not exist 
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with him in the eternal-past because of an eternally-past 
impeding agent which impeded it from existing'at that time; 
thereupon4 when the impeding agent ceased to be for unending 
time, at that time nature brought the world into existence. 
This hypothesis is wrong, because it entails that the world 
should never exist, since the agent impeding it is by this 
supposition eternally-past, and therefore it is impossible for 
it not to exist, since you are aware that if something is surely 
from eternity, it is impossible for it not to exist. 
Another objection is that the maker (of the world) is a 
nature, but the posteriority of the world to it in the eternal 
past is because the world's existence is contingent upon a 
condition which did not exist in the eternal-past, but when 
the condition came into existence for unending-time, at that 
time the world came into existence from nature. This hypothesis 
is also wrong, because any discussion about that condition's 
having come into being and its posteriority to the eternal past 
is like the discussion about the world (as a whole). Therefore 
the condition too would require either positing an eternally- 
past impeding agent - and consequently the condition of the 
world would never have: come into existence, and the world which 
depends on this condition would never have come into existence 
- or positing another condition which comes into being - and 
the discussion turns to it, and the consequence is a continuous 
regress. 
From this it is sure that he who made the world exist is 
willing and choosing, and is not a cause or a nature. 
19. It follows that that (willing) takes place by a will 
which is from eternity and extensive to all possible things, 
good or evil, for the reasons you are aware of from above 
concerning power. 
And his will is not for the sake of an objective for 
himself - otherwise he would be deficient in his essence and 
achieving perfection by what he does, and that is impossible - 
nor for the sake of an objective for his creation - other- 
wise it would be necessary for him to provide what is good and 
best for them, 
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which is impossible, as will be shown later. 
Just as it is impossible for the Most--High to will or do 
anything for the sake of an objective, so also it is impossible 
for his determination of an act as obligatory or forbidden or 
with any other determination of revealed-law, to be for the 
sake of any objective, since all acts are equal in that they are 
his creation and production. Therefore the specification of 
certain acts as obligatory and others as forbidden or with any 
other deter; aination takes place by his Hure choice, which has 
no activating-link. Intelligibility has no place at all in it; 
rather it can be brought to awareness only by revealed-law. 
In summary, the acts and determinations of the Most High 
have no cause. Any ascribing of causes to them in the discus- 
sions of the professors of revealed-law must be interpreted as 
signs or something similar which is permissible. 
20. Section 3, That the Most High necessarily has knowledge; 
and what is related to that. 
21. It follows that he who brought the world into being is 
knowing, because of the intricate makings and wonderful mysteries 
the world contains. 
And that (knowing) takes place with a knowledge which is 
from eternity - for the reasons given above concerning power - 
above constraint and reasoning - otherwise it would be 
accompanied by harm or would be coming into being - 
and is related to all the categories of a determination of 
intelligibility - otherwise it would require a particularizing 
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22. Section 4, The affirmation of hearing, sight, and 
speech; and what is related to that. 
23. It follows that the Most High is hearing, seeing, and 
speaking, 
with a hearing and a sight which are from eternity and are 
related to every existent thing, 
and with a speech which is from eternity and inhering in 
his essence. It does not consist of letters and sounds, is not 
renewed or interrupted by silence, and is not qualified by 
priority and posteriority of utterance, by beginning or ending, 
nor by being in-whole or in-part. It is related to all that 
knowledge is related to. 
Intelligibility points to the Most High's being qualified 
with these three attributes because of the impossibility of his 
being qualified with their opposites; transmitted-authority does 
too, and is of greater weight. 
Concerning apprehension, the accepted opinion is to refrain 
from judgement, because transmitted-authority does not mention 
it by affirmation or denial. 
24. Likewise, concerning whether his mounting (the throne), 
his hand, his eye, and his face are names of attributes other 
than the eight, or whether they are to be interpreted as taking 
possession, power, sight, and existence, or whether one must 
abstain from interpreting them and entrust their meanings to 
God the most high after declaring him aloof from their outward 
impossible meanings, which is a matter of consensus, there are 
three (opinions), 'that of the Shaykh al-Ash`ari, that 'of Imäm- 
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25. Section 5, That the Most High necessarily possesses 
life, and the establishment of decisive demonstrations 
that everything with which the essence of our protector - 
majestic and mighty - is qualified is necessarily from 
eternity and everlasting, and that he is above being 
qualified by things that come into being. 
26. It follows that the Most High is living - otherwise he 
would not be qualified by knowledge, power, will, hearing, 
sight, and speech - 
with a life that is from eternity - because the things of 
which life is a condition are necessarily from eternity, as was 
mentioned above, and it is impossible for a condition to be 
posterior to that of which it is a condition - 
and necessarily everlasting - otherwise it would cease to 
be from eternity, but by now you are aware of the necessity of 
its being from eternity. 
27. Likewise the other attributes which inhere in the 
essence of the Most ; High are necessarily from eternity and ever- 
lasting, since if they were capable of non-existence they would 
have come into being, since you are aware that that is from 
eternity is incapable of non-existence. But it is impossible 
for the Most High to be qualified with an attribute which has 
come into being; otherwise his essence would have been capable 
of it for the eternal -past, since had his capability for it come 
into being in his essence, his essence would require another 
capability to receive that capability, and so on in a continuous 
regress. But if his capability for that attribute which was 
supnosed to have come into being had to exist for the eternal 
past, then he could legitimately be qualified for the eternal 
past with that attribute which came into being, since that is 
the only meaning V 
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of capability. But that is impossible, since what comes into 
being cannot be from eternity, since it is consequential to what 
is from eternity to be incapable of non-existence. But what 
comes into being was already capable of non-existence and was 
qualified with it. Therefore the two are contradictory. 
The conclusion of this is that every attribute of which the 
most high essence is capable is from the eternal past and 
necessary to it, and cannot be conceived as having come into 
being. But what the most high essence is incapable of for the 
eternal past it is never capable of, because of the impossibi- 
lity, of which you are aware, of a capability coming upon his 
essence after not having been there. 
28. Besides, were the Most High qualified with an attribute 
which came into being, it would be inadmissible for him to be 
devoid either of it or of its contrary or of its like; otherwise 
it would be admissible for him to be devoid of all his attri- 
butes, since his capability for them is essential and does not 
differ. But from ghat has preceded you are already aware of 
the impossibility of his being devoid of knowledge, power, will, 
and life. Therefore it is sure that he can be devoid of any 
attribute of which he is capable only by being qualified with 
its opposite or its like. But an opposite or like of that 
attribute which came into being can only-have come into being 
itself, for the reason that non-existence comes upon it, whereas 
what is from eternity does not cease*to exist. But it is self- 
evident that what cannot be devoid of things that come into 
being has come into being itself. Consequently, were the Most 
High to be qualified with an attribute which comes into being, 
he would self-evidently have come into being himself. But you 
are already aware of the necessity of being from eternity for 
the Majestic and Most High. 
29. Besides, it is a matter of consensus that the Majestic 
and Mighty is qualified only by perfection. It therefore 
follows that 
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71 II, B. 
this attribute which comes into being, with which the Most High 
was supDosed to be qualified, is an attribute of perfection. 
But his most high essence lacked it for the eternal past, since 
it was supposed to have come into being. But the lacking of 
perfection is a defect, and the Most High is aloof from such, 
by the consensus of intelligent people. 
30. No objection to this can be made by saying that it does 
not follow that the most high essence does not lack the perfec- 
tion of this attribute which came into being because of the 
possibility of his being qualified by like attributes succes- 
sively without a beginning, since we say that this possibility 
is patently false, because it is a continuous regress in that 
it consists of things which come into being with no beginning, 
and this is manifestly impossible. 
31. It follows also that each of the Dost High's attributes 
is one; otherwise there would have to be the conjunction of two 
like things and the achieving of what has been achieved, and 
this is impossible. 
32. Chapter (VI): The reason for his Majestic Highness' 
necessarily being one, and the necessity of all beings to 
depend upon him from the start without the intermediacy of 
any of them serving as his instrument or helper, and that 
nothing is in existence but God and his acts. 
33. It follows that the Most High is one in his essence, 
that is, he is not composed; otherwise he would have to be a 
body. 
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Besides, if he were composed of two or more parts, this 
could only mean that the attributes of divinity either inhered 
in each part, or inhered particularly in one part. The first 
case would entail a multiplication of divinities, while the 
second would entail a coming into being, because an agent would 
be required to particularize some parts with the attributes of 
divinity, since they are all equal regarding capability for 
those attributes. 
The meaning of the denial of composition in the most high 
essence is not that it is an indivisible part; otherwise he 
would have to be a simple substance, and the impossibility of 
his having any corporeity at all has already been shown. Rather, 
the meaning is only that the most high essence is not capable 
of smallness or largeness, since they are accidentals of bodies, 
and it is impossible for the Most High to be a body. 
34. It follows that the Most High is one in his attributes, 
that is, he has no like; otherwise there would have to be a 
coming into being, because each of the likes would require an 
agent to particularize it with the accidental by which it is 
distinguished from its like. 
Besides, if there were a second with him in divinity, the 
second would have to be universal in power and will like him. 
But it is self-evident that that results in one of them being 
qualified with impotence, whether the two disagree and are con- 
trary to one another - which is plain - or they agree, since it 
is impossible for one act to be divided; therefore it could 
only come from one of them, while the other, from whom it did 
not come, would consequently be impotent. But if one of them 
is impotent, the other is necessarily impotent also, because of 
their similarity to one another; and that results in there 
existing nothing in the world; but visual evidence gives the 
lie to this. 
;! 
L, I J.;,. t -. 5 L C, -tl j 
r-; J-. jP1 -2 . A--j 





ä. ß. l ai 1ý..:.. I mss' cJrir r-; J 
L-. ß cjrs =(I ý- .., 
i L. -; , ý, r1,, Y 1 c- I sy >r -t- 
(47a) 34 
Y a,, I, (., J L, -, - Cjy -= 
a 
aJ-ý-. iJ IIpjl, J l., 
b 
ý: U .iv sS- =vß. 1J 2 i'. 9- nIv l_ d^-* CJ L5 ,JUL. 1 Ij 
I 19 01 r is L,, r uI 
c 
_9-z _9 
YI ,ýv I Vii.: d-. L-az II 
;, 
dj I ýY I J> c ý; Jýc l... rý a> I c'r° 
a . iS _i1..:. ýJ IarJUJ I 
Ir :Lec 
rc1.. ti aJ Iec tr. l. r.. o. l 1 
v., ' i'e'"' 9crc°c ti9 c 41. r = a.:. J. J IEc äßa 9,. 
A 








..:: II, B. 
35. For the same reason, you become aware of the impossi- 
bility of anything in the world producing any effect whatsoever, 
because that entails the removal of that effect from the power 
and will of our majestic and mighty Protector, and this neces- 
sitates the overcoming of something from eternity by something 
which came into being, which is impossible. Therefore a created 
power has no effect on motion or rest, obedience or disobedience, 
or on any effect universally, neither directly nor through 
induction. 
36. Rewarding and punishing have by intelligibility no 
activating-link, but obedience and disobedience are only signs 
created by God the most high without any assistant intermediacy 
from man. They indicate by revealed-law the reward and punish- 
ment God has chosen, and if God made them indicate the opposite, 
or if he rewarded or punished from tha start without any pre- 
vious sign, that would be good on the part of the Majestic and 
Mighty; he is not asked about what he does. 
37. Man's acquisition is an expression of God the most 
high's bringing into existence in man the object-of-power - 
such as motion and rest, for example - accompanying a'power in 
man which came into being and is related to that object of 
power without having any effect upon it at all. Aýuisition 
itself is related to the enchargement of revealed-law, and is 
a sign of reward and punishment through revealed-law, not 
intelligibility. 
Proof that there is such a power which came into being, 
accompanying an act even though it has no effect on it whatso- 
ever, is our immediate apprehension of the difference between 
violent and similar compulsory motions, and other, 
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voluntary motions. A complete examination reveals no difference 
between them but the 'fact that voluntary motions are accompanied 
by a power in man which came into being, by which he feels ease 
in acting, as opposed to the former compulsory motions. 
38. From the preceding you can conclude that by our saying 
"There is a power in man which came into being, by which he does 
not feel forced in acting; and this power is one of his acciden- 
tals, as knowledge and the like, related to his acting, even 
though we do not believe it has any effect ". ipon it at all, " we 
depart from the position of the Jabarites, who deny altogether 
a power in man which came into being. 
And (you can conclude that) by our saying "That power which 
came into being has no effect at all upon an act, but is only 
related to an accom-? anies it, " we depart from the position of 
the Oadarites, the Magi of this people, who say that by this 
power which came into being man produces his acts according to 
his will. They say that by it he obeys and disobeys, and 
because of it he is rewarded and punished. But you have already 
s0en that for the professors of truth rewarding and punishing 
have by intelligibility no activating-link, while acts of 
obedience and disobedience are conventional signs, not intelli- 
gible causes. 
Thus there is verified the difference of the position of 
truth from the two erroneous positions, that of the Jabaritec 
and that of the Q, adarites; for distinguishing it from them is a 
matter in which many are confused. 
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39. For that matter, food has no effect on satiety, nor 
water on moistening the land, growing plants, or on cleaning, 
nor fire on burning, heating, or cooking food, nor clothing or 
shelter on covering or repelling heat and cold, nor trees on 
shading, nor the sun and the rest of the heavenly bodies on 
illumination, nor a knife on cutting, nor cold water on dimin- 
ishing the intensity of heat of other water, as neither has the 
latter in diminishing the intensity of cold in the former. 
Conclude by analogy to these examples that whenever God acts in 
his ordinary way he makes something exist on the occasion of 
another. But know that it is from God from the start, without 
the other accompanying things having any intermediacy or effect 
on it, neither by their nature, nor by a power or peculiarity 
placed in it by God, as many ignorant people think. 
More than one sound imam has recalled that there is agree- 
ment that whoever holds that those things produce an effect by 
their nature is an unbeliever. But there is a difference of 
opinion on whether someone is an unbelievcr if he holds that 
they produce an effect by a power or peculiarity placed in them 
by God, and would not produce an effect if God removed this 
power or peculiarity from them. 
By the preceding chapters you are aware of what is neces- 
sary and what is impossible regarding the Most High. 
40. Chapter (VII): What is admissible regarding the Most 
High, and an explanation of the reason why the Most High 
does not necessarily provide what is good and best for his 
creatures, and that 
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when this does occur it does so by the pure choice and 
favor of the Most High, the majestic and mighty; and an 
explanation of the admissibility of seeing the Most High; 
. and what 
is related to that. 
41. All acts of the Most High are admissible; noneof them 
are necessary for him, neither providing what is good and best - 
otherwise no trials would occur in this world or the next - nor 
encharging by commanding or forbidding. 
42. Among admissible things is a creature's vision of the 
Most High without a direction or facing a certain way, since 
just as it is legitimate for God to show the favor of creating 
a perception in their hearts which is called knowledge, to which 
the Most High is related without direction or facing a certain 
way, so also it is legitimate for the Most High to show the 
favor of creating a perception in their eyes or elsewhere. 
That perception is called sight, and the Most High is related 
to it as befits him. Revealed-law has announced the fact of 
this regarding believers in the next world, and it is necessary 
to believe in it. 
43" For the professors of truth, vision does not call for 
a structure (of the eye) or a direction or facing a certain way. 
It calls simply for a subject in which to inhere, nothing else. 
It is not by sending forth rays from the eye, nor does excessive 
proximity and distance or thick enveiling prevent the subject 
from seeing just . a: 
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that does not prevent knowledge. As for the obstacles which are 
determinable in the visible world, it is by the pure choice of 
God the most high that vision is screened on the occasion of 
them, not because of them. For the professors of truth, the 
obstacles are only accidentals contrary to seeing, customarily 
inhering in the simple substance of the eye, and are multiplied 
according to the number of things not seen, just as sight, with 
reference to us is an accidental customarily inhering in the 
same simple substance of the eye, and is multiplied according 
to the number of things seen. 
44. Chapter (VIII): The reason for sureness of the messen- 
gership of the messengers - blessing and peace be upon 
them - in general, and in particular the messengership of 
our prophet and protector ? "iu1ammad - God bless him and 
give him peace - and an explanation of the probative 
aspect of a miracle, and its illustration by a parable. 
45. Among admissible things is God's sending of his messen- 
gers to men so that they may communicate to them what God the 
most high commands, forbids, and permits, and what is related 
to that. By his favor, God has confirmed them with what proves 
their truthfulness in what they communicate from him, so that 
it is equivalent to the Most High's saying "My servant is true" 
in all that the latter communicates from him. 
46. Our imams - may God be favorable to them - have com- 
pared this to a person who testified 
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in a great gath"_ýring in the assembly of a king, although the 
king had screened himself from'the sight of all. The person 
said "Do you know why the king has gathered you? He has 
gathered you to command you such and such, and to forbid you 
from such and such, and to let you know that you have come to 
meet a matter of enormous fear, one at which hearts melt merely 
by hearing of it, painful to preventing intelligent people from 
sleeping, and immense such as none are safe from it but those 
who hurry now to prepare for him before his attack, who listen 
and turn their whole mind to his hidden information about it to 
which he is calling attention. 
"He has commanded me to communicate that to you now, so 
hurry! hurry! since only a small amount of time separates you 
from that terrible event. Regarding it, I am your faithful 
adviser and undisguised warner, and have delivered to you the 
message of the king. Whoever obeys him and thinks well about 
himself has chosen salvation for himself and won the king's 
great pleasure, but whoever disobeys hin and neglects to think 
about himself has exposed himself to the unsupportable terror 
of the king's rage, and no one can deliver him from his great 
fall. 
You know that the king now knows, sees, and hears what I 
say, an' that though he has screened himself from our now 
seeing him, he is not. screened from seeing us and hearing what 
goes on between us. He is the one who can put down and raise 
up whom he wants, and can punish me if I lie against him. If 
I disobey him, I have no shelter, refuge, or defense. You have 
observed me since my youth, that I do not permit myself to lie 
against my own like and hind even if it profits me; during this 
time I have been free from 
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doing any harm on my part. Therefore, after my intellect has 
matured and my childhood-ignorance has been done away with, how 
could I dare to lie against the king in, his sight and hearing, 
while I know'how enormous is his repression and dominance, and 
how painful his punishment towards anyone who turns away from 
him, the Exalted, and makes light of his great command. What 
heaven will shade me, and what earth will hold me up if I lie 
against him by one letter? I am certain that if I made up some 
statements apart from hin and spoke to you in disaccord with 
him, he would take me by my right side and cut my aorta, and I 
would find none of you defending me. 
1 
"But if this does not satisfy you in verifying the truth 
of what I say, and you still doubt me after thoroughly testing 
my perfect advice to you, my honorable past, my aloofness from 
every foulness, particularly that of lying, and the goodness of 
my life which you are certain, here is something which will 
cut away everyone's excuse and make the sunlight of self-evident 
knowledge rise over the horizons of their hearts, so that no 
one can be ignorant of it but someone who, throwing himself 
upon the anger of the king and having the sentence of punishment 
realized against him, turns 
1Cf. Qur'än 69: 44-47. 
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sceptically away. 
"What I propose is to ask the king that as he has shown 
the favor of sending me to you to explain to you points of 
guidance and to warn you before those things befall you which 
stop your preparation for your final-return, so also he would 
show tha favor of manifesting my truthfulness in what I have 
communicated from him, and my not having lied against him nor 
provoked him, by breaking his ordinary way of acting, and doing 
such and such which is not his custom to do, singling me out by 
answering through that decisive testimony, so that none of you 
can stand and ask him for something similarly extraordinary 
with the desire of opposing me and giving the lie to what I say, 
without possessing the truth as I do. " 
Then he said "0 King, if I have been truthful in what I 
communicated from you, then break your customary way, and do 
such and such. " The king thereupon answered him and did as he 
asked. All the people had known that the person could not 
obtain such an act from the king by a trick. Therefore it is 
patent that that act of the king is equivalent to his declaring 
the truthfulness of the person in all that he communicates from 
him, and the knowledge of that is self-evident to whoever 
attended that assembly or who was absent from it and heard 
about it through widespread tradition. 
This parable is patently apilicable to the situation of 
the messengers - blessing and peace be upon them. And 
it is 
patent that self-evident knowledge can be had from their bio- 
graphies - blessing and peace be upon them - of their cleaving 
to truth, their raising their ambitions above everything base, 
their asceticism with regard to everything in the world, so 
that its gold and mud were alike to them, their cleaving to the 
utmost 
. ýý 
LJ ____ _, JA. _ L... s ... I i JU i'i J-Jjj 
s 
tSj 6-. J 
ä:. 4 L, 
t 
aJAS.: d-: j LD W.. *1 
ý, ' -. dJ r- r.. ri-a-= t.: - u9 c9ý l_sJ I aa. aJ I 
ý. J . ý-e ý4 ley l., 
u L 
-L. Csr. ° l"-° c. 9ý 
l''-1I J. J, i ýJý. 
L- LP- ulls- jJ-Qj Uzi 
Ui Lo ß. r. 5 vI ýJ.. Li I L1_: I JU 
du ,i UJ I 
"J I o., Li I , i. 
5 
, 
J. º iI -9 J: 
1_: ß jL .P Ly -'-O-s 
du j d-; 
I Cj.. J., JJ I JJ iI"L is -NU J.. JI v.. ä J.. ýý.. f J--_.. J I ý.. 
t-j-"J I, &cý. 1 L-+ cri LI c9 - 
W °J 
o a_Lo jy arc li i- º- -_ý I ý: 
U 
.i ý. ý. 1 uý j f'° ýý1.1. 
i., 
jzl. 1-: J L., 
V. 0i I ý: Js Lk. r1 IJ uj c9-, 
IJ u-j II , 
ice vI 'i 
x 
&: i" t_ .ý J) ri, 
ýýýý ý"L. JS Cis- II C-i-j-s Li et).. J1 clil 
t. ý1 ;. ZJ 1, Lo., j., L-j rm ý,.::.. 1 LA t:.., Lib . IL-4. Le- .U 
tc rc Ij c °c 'N c 1.. ý =yý t 
tic oc- cYc 1c. c tj crc jtc cý°--r: u 
c Lt. -LS L3 ctc 
'(ý. -a. +? º. -1 
Icý.. Iv 
lu- a ýa-r c az-ý-, ao 
1, svc äIaj Ix 
81 II1 D. 
humility with the poor and destitute, their throwing off majesty 
and rank with created (men) and their seeking it from the true 
King, the great extent to which they were drawn to pity all 
creatures, their perfect counseling of the servants of God the 
most high, their great fear of the Majestic and Mighty, their 
hastening before everyone else to obey what they communicated 
from him, their perseverance until death in calling men to God 
the most high, while treating equal low and high, rich and poor, 
intelligent and stupid, speakers of a foreign language or 
eloquent (Arabs), free-men and slaves, male and female, present 
and absent, rulers and ruled, then their patience in bearing 
the bad manners and extreme fickleness of these and their 
tenderness to everyone more than their tenderness to their own 
children or even themselves without taking from them anything 
in recompense for it or deriving any worldly advantage from 
them; rather, in doing so - blessing and peace be upon them - 
they exposed themselves to suffering fearsome hardships from 
these men, such as no one could stand but a man who is grounded 
in truth and concerned with enjoying the favor of his Protector 
rather than esteeming anything too great which would bring hira 
to his wish and desire. 
Prom widespread tradition it is certain what great afflic- 
tion from men they underwent - blessing and peace be upon them - 
because of their calling these men to God the most high. Such 
men even affronted the best and noblest man before God the most 
high, our prophet and protector Muhammad - God bless him and 
give him peace - causing him pain, obstructing him, and fighting 
him, even to the extent of breaking his four front teeth and 
causing to bleed that brightest, most exalted, and noble face. 
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Because of their hardness they were screened from seeing those 
excellent traits, which, if discovered even in the slightest 
degree, astonish the mind and shatter the soul because of the 
extraordinariness to be seen in that handsome and great man. 
How can a people prosper who have bloodied the face of their 
prophet who was so kind to them, who had gone to meet them with 
his sunlike arising and the excellent traits of his moonlike 
face, proclaiming to them that pure and exalted Essence in order 
to warn them from the fire, anxious to turn them from it even 
by the sword before the opportunity escapes them by their 
settling in the house of perdition. 
All this by itself shows that they - blessing and peace be 
upon them - are truthful in all that has been corunicated to 
them from God the most'high. A comparison of their situation 
alone self-evidently negates a case of lying. How? why God 
confirmed them with extraordinary events which decidedly no one 
could produce by a trick of magic or by delving into medicine 
or other means, (events) such as raising the dead, splitting 
the sea into mountain peaks, and the like. Even if these things 
could be produced by tricks, it is impossible in the ordinary- 
course-of-events for them alone, of all the people of the earth, 
to be able to do so, since it is self-evidently known that they 
were as far as could be from such sciences, their masters, and 
their activating-links. "You were not reciting a previous book 
or copying it with your right-hand; otherwise the sceptics 
would doubt. "2 This is something both those who agree and 
those who differ are settled upon, even though hostile and 
envious people have within themselves what stimulates motives 
2Qur' 
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of searching and examining. But the ordinary-course-of-events 
leaves no possibility for the (prophets) to have any connection 
with. that; otherwise it would be known, and they would be 
censured for it, and their case would become so publicized that 
no one would be ignorant of it. 
In summary, the truthfulness of the messengers - blessing 
and peace be upon them - is self-evidently known to all who 
have God's assistance. 
47. Their immunity from lying is known from intelligibility 
by the evidence of a miracle, and from big acts of disobedience 
and small acts which are reproachable from consensus, and from 
any other sins because men are commanded to imitate those who 
are sent to them, and the Most High does not command an act of 
disobedience. 
48. The most preferred of them is our prophet, master, and 
protector Mutammad - God bless him and give him peace - whom 
God sent to all the people of thr earth, and confirmed with 
innumerable miracles. The most preferred of these is the great 
Qur'än, whose miraculosity is perceived until now by looking at 
it. 
49. It is necessary to believe him - God bless him and 
give him peace - in everything he was notified of from God the 
most high, such as the raising of this very body and not its 
like, which is a matter of consensus, and similar matters, such 
as 
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the questioning in the grave, delight and punishment there, the 
path, the scale, the basin, intercession for disobedient belie- 
vers in order to release them from the fire after the threat 
has been carried out in a number of them, which is a matter of 
consensus, also the eternity of delight for believers and of 
punishment for unbelievers, and awareness in detail of what he 
- God bless him and give him peace - was notified of. (All 
this) is explained in the books of the imams of law and tradi- 
tion. 
The aim of this quick summary is only to recall what will 
bring an encharged person out of blind acceptance in the tenets 
of faith. An understanding of these lines is more than suffi- 
cient for that if God eases the way. He, majestic and exalted, 
is the one we ask for help and pray to, that he may bring us 
out by his favor, and bring us from darkness into light, also 
that he may honor us and generously place in our hands what is 
to be awarded to us and those we love, namely enjoyment in the 
highest region of Paradise, with an exalted awareness of him 
and the pleasure of seeing him with the greatest joy. 
God bless our master and protector MuDammad as often as 
those who recall him recall hirs and those who neglect to recall 
him neglect to recall him. May God the most. high be pleased 
with all the companions of the Messenger of God. Praise be to 
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THE THEOLOGY OF AS-SANUSI 
This chapter takes the Commentary on the Wustes as its point 
of departure, and its number divisions parallel those of the Creed 
in Chapter II. Abbreviations to as-Sanüsi's works, using the 
editions or manuscripts indicated in Chapter I, E, are as follows: 
K= al--`Agida al-kubrä and its commentary (works 2 and 3) 
W= al--`Agida al-wustä and its commentary (works 4 and 5), 
using the El manuscript 
= al-`Ag3da a o- ughrä and its commentary (works 6 and 7) 
J= Shar al-Jazä'iriyya (work 16) 
= Eißhrat as- i hra and its commentary (works 8 and 9) 
ýZ = al i-Tugaddima and its commentary (works 10 and 11) 
Before the actual text of the Creed, W contains an intro- 
duction which explains the aim of the work LF'f. 3b-5a" see Ch. 
II, A, aýt. /, and, while complaining that the state of religion 
has deteriorated over the centuries L" 3f, derives courage to 
go on teaching from the hadith that a remnant (tä'ifa) of belie- 
vers will continue to the end of time. 
A. The science of Malära (PT. 1) : 
a. Blind-acceptance versus correct reasoning, definitions: 
Blind-acceptance (taglid) according to the dictionary 
definition (fi 1-lugha), says tii LF. FW, is "acting upon the 
1For 
which a. 'Al. b. al-Väjj is quoted; in this context 
there are also quoted verses of Ibn-al-Mubäral: and of Zayn-al- 
`? bidin. 
86 III9 A, a. (N. 1) 
opinion of another without reason" (al-'aural bi-qawl al-ghayr 
bi-lä liujja). This definition excludes from taa lld accepting 
the opinion of a mufti when one does not understand a problem, 
since there is reason for accepting his authority, namely, the 
Qur'an verse "Ask the professional recallers if you do not 
know" /16: 43 = 21: f. 
Ibn""`Arafa, in his Shämil, gave as a technical definition 
"a firm belief in the opinion of someone who is not infallible" 
(i`tigäd jäzim li-qawl ghayr na`c m). This definition includes 
under tagl! d accenting the opinion of a mufti. Ibn-al-Väjib, 
in his I4ukhtagar, first accepted the dictionary definition, 
then reconsidered when he saw this latter definition generally 
accepted. 
An objection to the definition of Ibn-IA rafa is that it 
does not include under taglid the case of one who accepts th. 
opinion of an infallible person that God exists, since this 
kind of tenet cannot be accepted simply on the authority of 
another. The answer to this objection is implied in the defini- 
tion, since one must know the existence and attributes of God 
before one can appreciate the value or a miracle in proving the 
infallibility of a person to speak on other questions. 
J L1b, f. 23b/ returns to an equivalent of the dictionary 
definition, "accepting the opinion of another without reason', 
(akhdh qawl al-ghayr bi-ghayr dalil), and explains that this 
excludes fron tacclid accepting what was communicated to the 
Messenger, after knowing a proof for his truthfulness. 
To define taglld and knowledge, K LPp. 37-3y and §q LP. 
proceed by way of division. A judgement or determination is: 
- not firm (ghayr al-jazm), and: 
F III, A, a. (Pd. 1) 87 
--more probable than its contrary = opinion (; ann) 
- equiprobable with its contrary = doubt (shakk) 
- less probable than its contrary = suspicion (wahm) 
- firm, and: 
- based on a reason (dalil) = knowledge (`ilm) or awareness 
(ma`rifa)2 
- not based on a reason = blind acceptance (taglid): 
- agreeing with the truth: 
- in branch sciences (furg') 
- in fundamentals (usül ad-din) 
- not agreeing with the truth = compounded ignorance (al-jahl 
al-anurakkab )3 
Correct reasoning (an-na; ar aq-ga1! 1), says W Zr-. 1021L, is 
"the reflection by which a person considers the aspect which is 
intermediate between himself and that which is to be proved" 
(at-ta'ammul allädhi yattali` Yähibuhu `alä 1-wajh alladhi 
baynahu wa-bayn al-madlül). Erroneous reasoning (an-na; ar al- 
fäsid) is that which does not look at the proper aspect. 
K LP. 17/ first gave al-Bay4Rwi's definition of correct 
reasoning, "the arrangement of facts (umür ma`lümät) according 
to the aspect which will lead to knowledge of what is not known, " 
but offers as a better definition "the placing of a fact, or 
arrangement of two or more facts according to an aspect which 
will result in what is sought (al-matlüb) or in a specification 
(at-tanwl'). " The latter definition includes definitions and 
2Note that in K and W, which condemn all ýto lad, the emphasis 
is on `ilm, scientific knowledge, while in ý (p. 3+) and qq, 
which come after some hesitation on the subject, the emphasis 
is on ma'rifa, with its sufic resonance. 
3These 
and yet further subdivisions of taqlld are found in 
M, f. 208a. 
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descriptions, whether complete or not, and syllogistic argumenta- 
tion. 
Aside from the Summanites, who denied the value of any 
reasoning, and the Mechanists (muhandisün), who denied its value 
in attaining God, värious explanations of the connection (rabt) 
between reasoning and knowledge are reported by W Y. 10a/, K 
LPp. 18-19/,. and J Lid, f. 33a/. The Philosophers (1ukamal) say 
that reasoning is an independent cause ('illa mustaqilla) of 
knowledge; the Mu`tazilites say that man has the power of 
directly producing (igtirg') his reasoning, and that from his 
reasoning knowledge is induced (al-'ilm mutawallad `an an-naýar). 
These positions are refuted later. 
Of the Sunnites, al-Ash`arl said that the connection is 
customary (`Ed! ); according to this opinion, in an extraordinary 
case there could be correct reasoning without there resulting any 
knowledge. Imam-al-Iarämayn said that the connection is of 
intelligibility (`agli); according to him, if there are no 
general liabilities (al-äfät al-`ämma), such as death, there 
cannot be correct reasoning without there also being knowledge 
of what is to be shown (`ilm al-madlül); correct reasoning does 
away with special liabilities (al-äfät al-khacsa), such as 
ignorance, and there is no need to demand their absence as a 
condition for knowledge. 
4 
In K as-Sanüsi says that the position 
of Imäm-al-Haramayn'is the correct one, but in W and J he makes 
no judgement. 5 
4Note 
that K, p. 258, switches Imam-al-4aramayn''and al- 
Ash`ari on these two positions. In K al-Bägillýni is-said to 
have held both positions; in J he is-mentioned only with Imam- 
al-Haramayn. 
5In K (pp: 21-22) as-Santis! also takes up the logical point 
of whether knowledge of the major and minor premises of. an 
III, A, b. " (N. 1) 
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b. The obligation -of knowledge : 
According to ý LP. 52/, the mass (jumhür) of theologians 
agree that knowledge and correct reasoning leading to it are 
necessary for the validity of faith. These theologians include 
al-Ash`ari, al-Bägilläni, Imäm-ai-Iaramayn, and Ibn-al-Qaq r 
who quotes a ladith from Malik for this opinion. W LF. 10/ 
repeats this 4adith, and adds the authority of al-Isfarä'ini. 
A minority opinion Zý, p. 5V is that knowledge and correct 
reasoning are neither a condition of faith nor obligatory, but 
only desirable and a condition of the perfection of faith. It 
is attributed to Ibn-a. Jamra, al-Qushayri, Ibn-Rushd, and al- 
Ghazal!, although ri LP. 42/ says that the apparent meaning in 
the Nawäzil of Ibn-Rushd is that only detailed knowledge is non- 
obligatory. 
Similar is the opinion of the Indians who hold that know- 
ledge comes from inspiration (ilhäm) resulting from emptying the 
mind of distraction; thus reasoning is unnecessary LK, pp. 84-8V. 
Other opinions are that teaching the masses taw id disturbs 
the tranquillity of their faith - which is refuted by the con- 
trary, namely that it increases their peace with certitude, as 
various hadTths illustrate tAIJ, f. 13b/ - or the opinion of 
the 
Hashwiyya who held that any reasoning about the articles of faith 
was forbidden - which is contrary to all authoritative tradition 
/4i, f. 112/. 
Concerning the first obligation of one who has reached 
maturity, K ZPp. 27-22/, W L`F. 10W, and J L2a, f. 36b/ mention 
argument suffices for knowledge of the conclusion, and quotes 
Ibn-Sinä, Ibn-at-Tilimsäni, and al-Bayýäwi's awali` for saying 
that a third knowledge is necessary, the reference indiräj) of 
the minor to the major. He also considers (p. 23) the logical 
consequences of incomplete or incorrect form and of false premises. 
90 III, - A, b. (N. 1) 
six opinions: 1) knowing-awai-eness of God (ria`rifat Alläh), the 
opinion of al-Ash`ari; 2) reasoning leading to this (an-nerzar 
al-muwagyvil ilayhä), attributed in J to al-Bügillä. ni, but in K 
and W to al--Ash`ari as a second opinion of his; 3) the first 
part of reasoning (awtaal juz' min an-na7ear), an anonymous opinion 
in J, but attributed to al--Bägilläni in K and W; 4) the intention 
of correct reasoning (al--gaqd i1ä n-na; ar as-qaý! ), explained 
in IC and W as turning one's heart toward it and cutting off 
contrary attachments, such as pride and resistance to teachers; 
this opinion is attributed in J to al--Bägilläni, Ibn--Fürak, and 
Imäm-al-IIaramayn, but in K and W to al-Isfcrä'ini and Iinän-al- 
Varamayn; 5) blind acceptance (taglid), explained in K and 1-1 as 
"an acknowledgement of (al-igrär bi-) God and his messengers by 
a belief agreeing with the truth ('an `aqd nuV! biq) even without 
knowledge; and 6) doubt (shal. k), the o"cinion of the Nu'tazilite 
a. 1-Qäsim al-Ka `bi and, according to 11, of Ibn-Fürale. 
Of these opinions, K admits that 1-. not: in6-awareness of God 
is th_, first obligation in intenti-n, but chooses correct 
reasoning (the second opinion) as the first obligation in 
execution, because of the insistence on it in the Qur'an and 
Sunna. 11 makes no change, 'but J rejects the second opinion as 
weak, because correct reasoning is not an aim (mugrad), and 
even as a means (sabil) is 'receded by intention. (gacd). There- 
fore the fourth opinion, together with the first, is preferred. 
The obligation, as-Sanüs! insists in K ZPp. 15-16/, stems 
from revealed-law (shar'), 4nd not intelligibility (`aql) as 
the Mu'tazilites maintained. Sowething can be obligatory even 
if the person has not learned the obligation. q LPp. 63-69 
quotes Ibn-`lirabi for advocating calling m^n not directly to 
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faith (3: m-an) but to reasoning. If they defer believing because 
of lingering doubts they should be given time to understand, but 
if they are-merely stubborn, -their stubborness should be removed 
by the sword. 
A person is encharged (mukallaf), or subject to legal obliga- 
tions, when he has reached maturity (bulflgh). J L1e, f. 14/ 
gives opinions as to when maturity occurs; the answers generally 
center around puberty. 
c. The status of a blind-acceptor (zugallid): 
K ZPp" 39-42/ and W LF'f . 
8b and 10/ give a list, which K 
attributes to Ibn-'Arafa, of three opinions concerning the status 
of a tugallid. J L1b, f. 23b/ gives the same three opinions in 
different order and adds a fourth. 4 ZPp. 55-52/ gives the 
three and also some variants of theta. 
According to S, among the theologians who agree that know- 
ledge and the correct reasoning leading to it are obligatory 
there is disagreement concerning whether a r4uLqallid is: 
-a believer, but disobedient simply (mu'nmin illä annahu `äg) 
-a believer, but disobedient only if he has the capability 
(ahliyya) of correct reasoning; this is the second opinion in 
K and W, and the third in J, and is attributed in K to al-Äiidi, 
reporting from various theologians, and in t1 to a. Yy. ash- 
Sharif at-Tilimsäni, who argues that correct reasoning is very 
difficult, and revealed-law does not enjoin the impossible (mä 
lä yutÄq). 
- not a believer at all (lays bi-mu'nin allan); this is the 
third opinion in K and W, and the first in J, and is attributed 
to Abü-H shim b. al-Jubbä'i, Ibn-at-Tilimsani, and the Shy 1 
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of Imäm-al-Uaramayn. 
The latter, according to S, distinguishes four cases: 1) a 
person who has time after maturity for correct reasoning and 
does'so; he is a believer; 2) one who has time and does not do 
so; his faith is invalid; 3) one who does not have time, but in 
the little he has tries to reason correctly; his faith is valid; 
4) one who does not have time, and does not try in the little 
he does have; opinion is divided, but the riore valid opinion 
(al-a§ail}), that of al-B gilläni, is that his faith is not 
valid. 
6 
According to bJ, the opinion that a nugallid is a Mfir is 
held by the mass- of theologians. 
7 VI continues with a passage 
from Ibn-Dahhäq's commentary on the Irshäd in support of this 
opinion. 
e' 
I LF. 10b/ also argues against a. Yy. ash-Sharif at- 
Tilimsäni and says "Ve do not concede that encharging with the 
impossible never hap-)ensi, (fa-lä nusallin ann at-taklif bi-aä 
lM yutäq ghayr wägi` ). Moreover, al-C! arafi, ', who was very 
severe'! (wa-qad shaddad tashdidan `a; iaan), said that even if a 
6The 
position of al-Lägilläni is considered in detail in K, 
ap. 89-94; a reference on p. 93 indicates that K is depending 
for its information on Ibn-at-Tilinsäni's Sharh al-Ma`älim. 
7Thus 
in the L group of manuscripts. The A and the T groups 
add a contradictory qualifying phrase: "according to some; but 
others deny, and say that a firmness agreeing with the truth is 
sufficient for belief, and saving by the favor of God from 
remaining eternally in bell-fire, even though many sound theo- 
logians deny its (taglid's) existence among the Sunnites, while 
others copy from a. IIäshim of the Mu`tazilites" (`ind ba` clihim 
wa-ankar ba'duhum wa--qäl bal a? -aqa ilk ann jazm at-taglid al- 
mujäbio käf fi 1--im .n wa-multhallis bi-facl Allah min al-khulüd 
fi n-nirän wa-in k-an kath! r min al-muhagqiqin ankarü wujüdahu 
li-ahl as-sunna wa-ba`ýuhum yanqul `an Abi-IIäshim min al- 
P-Iu`tazila). Note that Ir, p. 85, rejects the contention that 
taglid does not exist among fluslim. 
8F. 
9a; K (pp. 79-81) has the sarge passage, but has a few 
lines in the beginning not given in W, and or-its the illustrative 
material at the end. 
III, A, c. (N.. 1) 93 
person tried all he could and failed to understand the 
fundamentals of religion, he is-an unbeliever and destined 
for hell. Even in regions where intelligence is low, as 
in the distant parts of Turkey and Black Africa (as-Sudan), 
people remain encharged. 
Besides the previous opinions which agree that knowledge 
is obligatory, the minority opinion of those who say that it is 
not obligatory also say that there is no disobedience in neglect- 
ing to study. This is the first opinion in K and 1, and the 
second in J. 
A similar opinion is the fourth in J, which says that 
blind acceptance of something free from errors (ma'niün al-I". hajäyä), 
such as the nur'än, is legitimate, but not blind acceptance of 
any teacher. Ibn-Dahhäq attributes this opinion to the Vashwiyya. 
As-Sanüsi rejects it because correct reasoning is necessary both 
to Im ow the truth of the Qur'an and to avoid anthropomorphic 
internretatiors (tajaim). For the same reason, in W LF. 10Y 
he rejects the idea that simple reading of the Qur'an and hadiths 
is enough for understanding the tenets of faith. 
In preparing an answer, as-Canüs! emphasises several dis- 
tinctions. The first, in W LF. 11ý/, is that there is agreement 
that knowledge of the branch sciences (al-furü`) is not necessary 
for the validity of faith, and error-in them is pardonable; only 
knowledge of what is fundamental (acli) is indispensable. 
The second distinction, in W IT,. 45b (in N. 322/ and § LP. 
6V is betwaen knowledge in general ( junli or i jnzali) and know- 
ledge in detail (tafsili). There is agreement that the latter, 
the science of kaläm with its analyses and arranging of proofs, 
is not obligatory on every individual (farSl al-a'yän), but is 
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only a communal obligation (fard al-kifäya) to be satisfied by 
certain learned men in every region (gatr). 
9 
The third distinction concerns knowledge only of what is 
referred to (madlül) by the shahäda or knowledge also of the 
proof (dalil). 41 ZF. 44b (in F. 32)/ refers to a fatwa given 
by the learned men of Bijäya (Bougie) "at the beginning of this 
century or shortly before, " who judged that someone who did not 
know the meaning of the two statements of the shahäda, for 
instance by thinking that Tluham iad quas a deity, had no part in 
Islam (la yuýrab la-hu fT 1-Is1äm bi-nalib). All agree with 
this fatwä. "The differsnces among learned uen concern the 
person who knows what the two staterients of faith refer to 
(ma. dl: l ash--shahädatayn) and without doubting firmly holds the 
tenets professing God's unity which. they contain. (uua-jazar, bi- 
mä tac}ammanat-hu min `agä'id at-tawlld min ghayr taraddud); only 
the motive of his resoluteness is blind acceptance (taglid) and 
the simple fact of having been raised arlong a people of believers, 
without knowing any demonstration of these tenets whatsoever. " 
It LP" 8/ praises Ibn-a. Zayd al-O. ayrawäni and Ibn-al-4äjib for 
their short works on the tenets of faith, which, though they do 
not contain proofs (adilla), at least bring the comro. ion people 
one step towards knowledge; but they are not sufficient. 
As-Sanüsi's position on the status of the latter type of 
mugallid, who understands the meaning of the fundamental pro- 
positions of faith in a general way but does not know a proof 
for these propositions, differs in his various works. 
His earlier position, in K and W, was that such a person 
is not a believer. The reason is that, as al-Ash`ari said, 
9Cf. 
also W, f. 16b (in N. 2), where Ibn-`Arafa says the 
same. 
r 
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knowing awareness (ma`rifa) is faith itself (oafs al-! män) Lfni, 
f. 14b; cf.. f. 8b/ or, as al-Bägillänl said, a consequence of it 
and can be attained only by correct reasoning (aw läzima la-hu 
19 tai§ul il1ä bi-n-nahar as-§a414) /' f. 14b/. K LPp. 43-4Y 
also quotes some Qur'an verses (11: 14,47: 19,65: 12,. 74: 31, 
12: 108) and Iadiths in favor of this position, and LPp. 44-42/ 
quotes al-BRgill! nT for an argument by division into absurdities 
to prove that the commanding of talid is impossible. 
A number of objections to this position are considered. 
One 61, f. 45b (in N. 32)/ is that it causes doubts and worries 
concerning the validity of one's own faith. The answer is that 
every man knows himself best; if he can distinguish between the 
reality of taglid and of knowledge, he can look into his own 
consciousness and know whether he is affectod by taglid or not. 
A second objection /1, f. 45f is that this position leads 
to doubting the faith of others. The answer is that we cannot 
suspect the faith of others because they cannot express the 
reasons for it or argue against error (shibh). If many learned 
men are unable to express the certain knowledge (al-'ulüm al- 
muhagqaqa) which is iii their minds, what about ordinary people? 
Therefore it is necessary tobe kind in teaching them and curing 
their sickness. 
A third objection LK, pp. 45-59, similar to the preceding, 
is that Muhammad accepted simply the pronouncement of the two 
statements of the shahäda by his opponents as reason enough to 
stop fighting them, without trying to find out if they really 
believed. The answer is that this action only concerns outward 
status (a; -; awähir) in this world, and does not spare the 
hypocrites (munäfiqün) from an eternity of hell-fire. 
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A fourth objection LIE, pp. -47-50/ is that many blind- 
acceptors (mugallidün) have deeper faith than many men of know- 
ledge. The answer is that some such simple people have divinely 
given knowledge, in which case'they are not mugallidün. If by 
faith is meant what is productive of good works (nä yansha' `anhu 
a`mäl al-birr), the observation is that knowledge of itself leads 
to good works, even though this may not be true of every indivi- 
dual. Good works without knowledge are useless, as in the case 
of Christian monks. 
A fifth objection LIA, pp. 47,51-61f/, based on tales of 
the Fathers and words of ar-R3zi and of `U. b. `Abdal`aziz, is 
their commendation of the faith of simple people such as children 
and old ladies. The answer is that the Leaning of such exhorta- 
tions is to keep to what the Fathers agreed upon, and to avoid 
the innovations of the (adarites, the Murji'ites, the Jabarites, 
the Räfi#tes, and the Niu`tazilites. In early tides even simple 
people knew the reasons for their beliefs, while the learned 
were the walls of Islam, protecting the faith of the simple in 
difficult moments; their , 
1ihäd is greater than that of the 
sword. 
10 
17 LF. 45b/ refers to Ibn-`krabi's description of the perfect 
knowledge many ordinary people had in his time, and comments 
that if ordinary people of that time attained this even though 
they lived late and very far from the time of prophecy and the 
flooding of its lights, how much more did ordinary people in the 
10K 
, pp. 53-54; instances in the lives of al-Isfarä'ini and Ibn-FUrak illustrate this (pp. 56-57), while ar-Räzi is attacked 
(pp. 61-62) for his supposed approval'of taglid and his being 
tainted with ideas of philoso"? hers; according to a. `Al. M. b. 
A. al-Magqari, he tended more to accept than to reject error; 
other shaykhs warn against his writings. 
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time of the holy Fathers (as-salaf aq-J li4); as-Sanüsi goes on 
to complain of his own time. 
A sixth objection LK, pp. 47,64-77; W, f. 11a/, proposed 
by the Hashwiyya, is that the companions. of Mu1ammad did not 
kn. ow, tawhid; for instance, they did not know what a substance and 
an-accidental were. The answer is that they knew these and 
other matters of the science of kaläm without knowing the 
technical terms; their closeness to Mu4ammad supplied for formal 
study. In fact they were the wisest of men in taw ld. 
11 In 
early times a formal science was unnecessary; but later heresies 
and strife (fitan) made it necessary. 
12 
As-Sanüsi's position changed somewhat in § and J. J 
simply quotes the four opinions mentioned above without giving 
a judgement. S wavers: Commenting on Imäm--al-Iaramayn's dis- 
tinguishing of four cases and his declaring invalid the faith 
of a mugallid, whether he had time for correct reasoning or not, 
as-Sanüsi says LP. 59 "Perhaps this division refers only to 
those who have no firmness at all in the tenets of faith, even 
by tagl! d°i (wa-la'all hädhä t-tagsim innamä huwa fiman lä jazm 
`indahu bi-`agä'id al-imän ayglan wa-law bi-t--taglid). Later 
LP. 5V he says there is uncertainty (taraddud) whether correct 
reasoning is a condition of the validity of faith, but it is 
more probable (räjih) that it is. Finally LP. 6/, in a quota- 
tion from Ibn-`Arabi, the question is said to be still open and 
undecided whether someone's faith is valid if he has the ability 
to reason and does not do so. 
To prove this as-Sanüsi quotes a number of i}adiths and 
authorities such as az-Zabidi's aba ät an-najät, al-Bägilläni, 
and Ibn-'Arafa. 
I 
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§g LPp. 10-1/ admits that there are differences of opinion 
concerning the status of a mugallid (fa-fi dhälik turuq wa-agwäl), 
but says the the best (agahhu-hä) is that a person is obliged to 
search for a demonstration until he reaches knowing-awareness, 
no matter what his capacity for understanding it is (yajib `alayhi 
1-bahth `an al-burhän hattä ta1gul la-hu 1-ma'rifa `anhu mahmä 
känat fihi gäbiliyya li-fahm dhälik). Al-Ash`ari is then quoted 
for saying that knowing-awareness is faith, or, according to al- 
Bägilläni, is a consequence of it. Thus Sý seems to revert 
back to the unqualified position of K and W. 
13 
M /F. 208a/ changes Postion radically. Distinguishing 
between bad (radi'), or erroneous taglid and good (hasan) taglid, 
that is, agreeing with the truth, it says t-There is a difference 
of opinion concerning whether the taglid of the mass of believers 
towards learned Sunnites in the fundamentals of religion is 
sufficient or not. Most sound theologians say that it is 
sufficient if they have resoluteness concerning the truth, 
especially those who have difficulty in understanding the 
proofs" (wa-khtulif fi taglid `ämmat al-mu'minin li-`ulamä' ahl 
as-sunna fi uqül ad-din hal yakfi dhälik am la wa-l-akthar in 
al-mu1agqiqin gälü ann dhälik yakfi idhR waqa' ninhum at-tagmim 
`alä 1-1agq lä siyyama fi ýagq man ya'sur `alayhi fahm al- 
adilla). ýT 
No reasons are given for this position, but it harmonizes 
with a suppler position, based on al-Ghazä11, in the same work 
towards Christians and Jews and those who hold opinions which 
13This is in disagreement with `Uth. b. Fodio, who dwelt only 
on the statement "there are differences of opinion" to conclude 
that as-Sanüsi takes a more tolerant position in this work. 
ý.: _ý 
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imply a denial of the fundamentals, but the implication is not 
obvious to them /Ff. 205b-206W. 
d. The reality of faith: 
J L31b, ff. 337b-338b/ says that faith (imän) is an acknow- 
ledgement of truthfulness (tagdiq 4agiqatuhu). There are various 
opinions as to what this acknowledgement of truthfulness consists 
in: 
1) AI-Ash`ari, as has been seen, identified it with knowing- 
awareness (ma'rifa). Ibn-at-Tiiimsä. ni denied this, and at- 
raftäzäni, in his Shar `Agidat an-Nasafi, attributes this 
opinion to the Qadarites, and rejects it because the Jews and 
Christians (ahl al-kitäb) had knowledge of the prophecy of 
Muhammad, but did not have faith. 
2) Another opinion of al-Ash`ari was that 
it is an interior 
statement that something is certain (qawl an-nafs 
`a1ä ta$giq), 
accompaniad by knowledge. Similar to this is the definition, in 
W L. 14b/ and K LP. 4/, given by Ibn-al-Iäjib 
(or al-Bägilläni) 
that faith is an acknowledgement of truthfulness, which 
is"a 
condition of the soul following upon 
knowing-awareness (inn al- 
imän huwa t-tasdiq wa-huwa 4adith an-nafs at-täbi` li-l-ma`rifa). 
14 
This definition is acceptable as a general statement, 
but, says 
at-Taftäzäni, there is disagreemont as to whether an aclrnowledge- 
went of truthfulness is a matter of choice or not: 
- Some"'shaykhs said that it is ä matter of choice, and 
defined 
it as "an attachment of the 
heart to the message it knows from 
an announcer" (rabt al-galb 
`alä ma `alias min ikhbär al- 
mukhbir), and said that it is something 
to which one gains 
14W 
attributes this statement 
to al-Bägilläni, K to the 'A Ida 
of Ibn-al-Häjib; the word at-taqdiq 
is found only in K. 
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title (wa.. -huwa amr kasb! ). But the difficulty with this 
opinion is that acknowledging truthfulness is a type of know- 
ledge (min agsäm al"-`ilm), which is a characteristic of the 
soul which is not chosen (wa-huwa min al-kayfiyyät an-nafsiyya 
dün al-ikhtiyäriyya). 
- Therefore the opinion adopted is that acknowledging truthful- 
ness is a characteristic which comes indirectly prom choice, 
but the choice concerns directly the activating-links (asbrtb) 
of knowledte, such as ap;:, lying one's thought, and repelling 
obstacles. Unbelief (kufr) is resistance to the causes of 
knowledge. 
As-Sanüsi adds that according to a well known opinion (al- 
mashhür) it is necessary for faith to have also verbal profes- 
sion by saying the two statements of the shahzda, but this is 
so onl;; for one Vw: io is able (gädir). 
At-Taftäzani rs?: s if faith can increase, end says that 
since it is an accidental it has no duration, but each instant 
is succeeded by its like; therefore the question is really 
15 
whether the faith of one instant is greater than that of a pro- 
ceding instant. In fact, Cur'än verses, such as 0: 2 and 9: 124, 
which speak of an increase of faith, should be understood as 
referring to the works 'which follow upon faith. 
e. The positi. on of this science; 
J Lie, f. 1ka/ distinguishes religious7one nesbasis of 
revealed determinations (al-alikäm ash-shar`iyya). Those which 
concern action (`aural) are the subject of the branch sciences 
(far`iyya); those which concern belief (i`tigäd) are the funda- 
15Cf. 
below, D, b, towards the end. 
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mental sciences (aygliyya). According to at-Taftazäni's Shar 
`A idat an-Nasafi, the former include the sciences of laws 
(sharä'i`) and judgements (al}käm), and the latter the science of 
declaring God one (tawhid) and of his attributes (lifät). 
The latter science, called "`ilm al-kaläm is defined in K 
LPp. 96-98/ and W 7.16b (in N. 2)/ according to Ibn-`Arafa as 
"knowledge of the determinations pertaining to the divinity and 
the sending of messengers, their truthfulness in all that they 
announce, and anything that is specially relevarit to the forego- 
ing, with the establishment of proofs thereto by a power which 
is a locus for refuting errors and dissolving doubts" (al-`ilm 
bi--a4k9m al-ulühiyya wa-irsäl ar-rusul wa-gidqihä fi lall 
ikhbärihä wa-mä yatawaqqaf shay' min dhrzlik `alayhi khan bi-hi 
wa-tagrir adillatihä bi-quwwa hiya ma; inna li-radd ash-shubahät 
wa-ball ash-shukük). The definition of Ibn-at-Tilimsäni is also 
proposed: "knowledge of the sure (existence) of the divinity, 
and of messengership, and what is related to awareness of that, 
such as the admissibility of the world and its having come into 
being, and the refutation of what contradicts this" (al-`ilm bi- 
thubüt al-ulühiyya wa-r-risala wa-nä tatawaqqaf ma`rifatuhä 
`alayhi min jawäz al-`älam wa-hudüthihi wa-ibt l mä yun5gi4 
dhälik). But Ibn-'Arafa criticizes this definition because it 
does not include the life to come (al-ma`äd), and is therefore 
not convertable. 
The subject of this science is "the essences of possible 
things under the aspect of their pointing to the necessary 
existence of him who caused them to exist, and 
his attributes 
and acts" (mähiyyät al-mumkinät min 
ýayth dalälatihä. `a1 wujüb 
wujUd müjidihä wa-gifätihi wa-af`älihi). 
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This science, according to J Lie, f. 14/, is the most noble 
science because: 1) it is the foundation of revealed determina- 
tions and the leader of sciences (li-kawnihi ass al-aVXm ash- 
shar'iyya wa-ra'is al-`ulüm); 2) its objects are the tenets of 
Islam (li-kawn ma` lümatihi 1- `aqä' id al--islämiyya) ;W LF. 15/, 
quoting `Izzaddin `Abdassaläm, 16 explains that those who are 
aware of God (al-. ' rifin bi-lläh) are superior to those who 
know only his (legal) determinations; knowledge of the attributes 
of -perfection which are necessary to God and the defects which 
are impossible to him is superior to knowledge of the branch 
sciences and (legal) fundamentals (al-furU' wa-l-ugfl), because 
knowledge takes its dignity from the things which are known 
(al-ma`lUmRt); 3) the thine reason given by J is that the aim 
of this science is winning religious hap"iness (wa-ghäyatuhu 1- 
fawz bi-s-sa`nda ad-diniyya). 
ý: LF. 15b/ continues to explain that knowledge of the 
different attributes of God results in corresponding dispositions 
of the soul (atwäl). 
17 
The difference between theologians (al- 
mutakallimün) and those who are aware (al-'irifün) is that a 
theologian's knowledge of the (divine) essence and attributes 
is absent fromm him most of the time, and therefore those dis- 
positions are not lasting in him. Were they lasting he would 
be among those who are aware, since he shares with them the cogni- 
tion which demands uprightness (f! 1-`irfZ! n al-müjib 1i-l-istig5ma). 
18 
16Who 
is commenting on statements of al-Ghazäli and the Risäla 
of al-Qushayr! 
171.1 
describes several of these. 
18After 
this as-Sanüs! exhorts on the importance of knowledge, 
quoting from the 'Aq3da of a. 1-G. `Abdaljalil and Ibn-ar Rathal's Sharh al-Barün (thus in E; other mss. have "al-Bartawi" or "al- Barwi" or 'al-Badwi" or "al. -Badhwi: ' ). 
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f. Method and preliminary notions (N. 2): 
J L1e, f. 14a/ says that the: demonstrations of this science 
are arguments of intelligibility, confirmed for the most part by 
proofs of authority (wa-barähinuhu 1-1}ujaj al--'agliyyä al-mu'ayyad 
aktharuhä bi-l-adilla as-sam`iyya). 
By a demonstration (burhän), says U LF. 17a (in N. 3), is 
meant any (argument) which is composed of certain premises (kull 
mä tarakkab min mugaddimät yagina). Demonstration is to be dis- 
tinguished from dialectics (jadal), rhetoric (khataba), poetry 
(shi'r), and sophistry (mughalaia or sufusVa). 
19 
As for the determinations of intelligibility mentioned in 
the Creed, M LFf. 194b--199W places them in a wider context, 
giving the definition and kinds of a determination: A determina- 
tion (iukm) is the affirmation or denial of a thing (ithbät amr 
aw nayuhu), and is: 
- of revealed-law (shar`i) =a declaration of God related to 
the acts of encharged persons (khitäb Allah ta`älä 1-muta`alliq 
bi-af`äl al-mukallafin) by way of: 
- asking (talab), which includes: 
obliging (tjäb). = asking for an act firmly (talaban jäziman) 
- recommending (nadb) = asking for an act without firmness 
- forbidding (tal? ritn) = asking firmly to desist (kaff) from 
an act 
- disapiroving (kiräha) = asking not firmly to desist from 
an act 
- permitting (ibäha) = allowing either an act or its omission 
(idhn ash-char` ft 1-f i`1 wa-t-tark ma'an) 
- instituting (wad') = the law-revealer's setting up of a 
sign for one of those five deterninations (nagb ash-shäri` 
19As-Sanüsi defines each of these. This division is simply 
the classical Aristotelian. division of the parts of logic. 
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amära `a1ä hukm min tilk al-ahkäm al-khamsa); the signs are: 
- an activating-link (sabab) 
20 
= what essentially entails 
existence from its existence and non-existence from its 
non-existence (mä yalzum min wujfldihi 1-wujüd wa-min 
`adamihi 1-`adam li-dhätihi) 
-a condition (chart) = what essentially entails non- 
existence from its non-existence, but neither existence 
nor non-existence from its existence 
"" an impeding-agent (mäni`) = what essentially entails non- 
existence from its existence, but neither non-existence 
nor existence from its non-existence 
- of custom (`äd! ) = the affirmation of a connection between two 
things as to existence or non-existence by means of regularity 
with the possibility of exception (ithbät ar-rabt bayn amr wa- 
amr wujüdan aw `adarian bi-wäsitat at-takarrur ma'a qi1 at at- 
tai halluf) and non-effectivenes3 of one to the other; it is 
of four kinds: 
- existence with existence 
- non-existence with non-existence 
- existence with non-existence 
- non-existence with existence 
- of intelligibility (`agli) = the affirmation or denial of a 
thing without depending upon regularity or the instituting of 
anyone. Its three kinds are necessity impossibility, and 
admissibility. 
20Sabab in this sense is distinguiohed from a choosing agent 
(mukhtär 
. Both terms come under the general term fä`il, 
"active 
principle*-i, or "agent", but sometimes sabab is used in a wider 
sense to include a choosing agent, as in I. 5 of the Creed. 
Sabab in the strict sense includes a cause (`illa) and nature 
ab-3`a); of. below, E, d, N. 14. 
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'W LF'. 16W21 distinguishes across each of these three last 
categories of determination those which are self-evident (carürl) 
and those which are evident only after thinking (nacar3), that 
is, requiring reflection (ta'. a. mmul).. In the Creed only examples 
which are self-evident are mentioned, for the sake of clarity. 
Examples of determinations which are evident only after thinking 
are that God is necessarily from eternity, and that it is 
admissible for him to reward the evil and punish the good - 
which the Mu'tazilites deny - or to raise the dead to life. - 
which the Philosophers deny. 
I' LpP" 508-502/ lists four kinds of authorities: 
- the Book, that is, the F. -urlln, which descended upon Muhammad 
- the Muhaiimadan norm (Sunna), which includes the words (agwäl), 
deeds (af`äl), and decisions (tagärir) of Muhammad which are 
not from revelation (lays bi-matlü) 
- consensus (ijmä`), which is the agreement of Muslim thinkers 
(mujtahidin) of a certain age (`aqr) on a matter; some would 
add to this definition "until the age passes away" (ilä ngir 4 
al-`asr); others would add the proviso "without a continuous 
previous disagreement of thinkers (lam yasbiqhu khiläf mujtahid 
mustaqirr) 
- analogy (giyas), which is the equivalating of a branch proposi- 
tion to a principle in the grounds of its determination 
(musawät far` li-ayll fi `iila $ulihi); 
22 because of its cora- 
21Cf. 
also Sq, pp. 9-14. 
22The 
definition in the note of al--U5uidl is clarifying: "the 
referral of something unknown to something known because of the 
equivalence of the former to the latter in the determination of 
its groundst' (haml majhül `a1ä ma`lüm li-musäwätihi fi ýukm 
`illatihi). 
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plexity, this work is usually done by iaäm thinkers; the science 
of it is called "principles of laws"(uqül al-figh). 
In addition to following these four authorities, K also 
warns peoile to follow the Companions of PMuýammad and their 
followers, the good Fathers (as-salaf at-§dli}i). J L32a, if. 
339b-343b/ identifies these as the learned men of the first 
three centuries after iiuhamriad. After this learned men and 
right guided imams become fewer and fewer as time brings deteri- 
oration; so that one tadith says "There is no year without the 
previous one having been better than it. " 
Among authorities who continue the line of orthodoxy, W 
IF. 13a, mentions the Shaylh of Sunnism a. 1-$. al-Ash`ari and 
his companions, such as al-Ustä,: h a. Ishäq al-Isfarä'ini, the 
sword of Sunnisr al-Ild! a. D. al-Bägilläni, Imäin-al-IJaraiayn, 
and their followers. 
As for learning this science, at least in a general way, 
K L. 28/ assert: that it is possible without a teacher (mu'allim), 
contrary to the opinion of the Ismü`ilites; 
23-but it is extremely 
difficult without a teacher. In any case, W LF. 21a (in N. 4)/ 
24 
insists with the sufis (ahl al-ishRra) on the necessity of God's 
guidance. Ibn-Dahhäq's com; iientary on the Irsh. d, commenting on 
the divine name al-ha di, said that God's first gift to a person 
is to open his heart to Islam by removing prejudices against it. 
The second step is positive guidance (hudä)., which is variously 
interpreted. Some say it is faith (imän); others say that it is 
knowledge (`ilm), or proof (dalil), or the Book (al--k: itäb), or 
23 Who held the necessity of an infallible hidden imam; as- 
Sanüsi generalizes their opinion to represent the demand for 
any teacher. 
24 
The point is also raised in N. 10, :. 26a. 
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explanation (bayän). Even those who maintain that guidance is 
faith admit that faith requires another light which is guidance 
itself, and this is knowledge. The Sufis say that one who is 
aware (`arif) would be led by reason to praise God even if 
revealed-law had not instructed him. In the Qur'an verse "light 
upon light" (nur `a1ä nür) L24: 3f, the second light is inter- 
preted as intelligence or sight, and the first as revealed-law 
or brightness (c'aw'). Someone who does not know any principles 
of intelligibility cannot believe in revealed-law, just as a 
blind person cannot see brightness. Piety . 
(tugä) depends upon 
knowledge of intelligible and revealed truths, which in turn 
depends u-con thinking (fikr), which supposes an intelligence. 
+++++ 
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B. The existence of God: 
a. Lx lanation of terms: 
(N. 3) By the "world" W LF. 17a/ says, is meant everything 
besides God; this is a generic term (ism jins) which is applied 
to various collections of things, such as the world of plants 
or the world of animals. 
(IT. 4) Id LF. 20b%, in a first remark (tanbTh), explains 
certain terms used in the Creed: Ghayrihimä, "whatever else", 
in the phrase "accidentals of motion, rest, and whatever else", 
refers to colors and the like. Al-azal, the eternal past", 
means the same as al_ gidam, "being fror eternity". 
1 Its 
correlative is m; Z la yazäl, ; 'unending time". mho: word nu:: hassis, 
'particularizing agent', has the same meaning as fä`il, "agent"; 
the former word was chos n in order to show that even rest, 
rcruires an agent. 
lmong other term, defined by I{ /Pp. 98-10/ is akwdn (plural 
of kat: n), "states" or 'modes-:, which arc: particular accidentals, 
namely, motion, rest, conjunction (ijtimN') and separation 
(iftiräq). Jawhar, a "substance", is "that whose mass takes 
un space L nd is im,, enetrable': (mZZ kän jirmuhu yashghal tirgghan 
bi--1ayth yamtani` an yahull ghayruhu hayth hall); an equivalent 
is mutahayyiz, 'someth_ng taking up Epace". If it is indivisible 
(lä yaqbul al-ingisäm), it is called jawlsar ford, a '-simple 
substance"; if it is divisible, it is called ism, a "body". 
2 
1Cf. 
also It, p. 98. Nevertheless a different connotation 
and usage justifies a different translation. Al-azal is a 
temporally past time or age (aeon), hypothetically without 
beginning in the question of things which come into being. 
Al-gidam is used preferentially when speaking about God, and 
primarily in thL, adjectival form whose non-technical meaning is 
"old" or "from of old--; cf. below, D, a, (N. 6). 
2Cf. 
also K, p. 157. 
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Relative to the existence of a simple substance, J L2o, f. 
85a/ discusses the meaning of spirit (rUb): Al-Baydawlls Tafsir 
simply said it was a breath (nafkh)., Some Sunnites wondered 
whether it was logitimate to raise the question (al-khawd f3 
Yiagiqatihi), because when sotie Jews asked Hizhammad abut the 
men of the cave (a#-ab al-kahf), 
3 the man with two horns (dhfl-1- 
garnayn), 
4 
and the spirit, he answered about the first two, but 
not about the spirit. Others allow investigation, and the 
opinion of sound Sunnite theologians is that it is a body (jism) 
within a body (in the case of man); others say that it is an 
accidental, and others, such as the Philoso'chers and al-Ghazäli, 
say that it is neither a body nor an accidental. 
In W Y. 21a/ the beings posited by the Philosophers and 
al-Ghazäli are called separated substances (al-jawahir al- 
mufäraga). 
5 As-Sanflsi says that the reasons of the theologians 
for denying the existence of these substances are weak, and the 
reasons of the Philosophers for affirming them are wrong (bätil). 
Recent theologians prefer to abstain from judgement (waqf) on 
the question. 
6 
J L2o, f. 85a/, -however, has recourse to revealed-law to 
reject the concept of a simple substance to explain the spirit 
world. The descriptions of the spirit going out of the body, 
going up to heaven and down, bowing and'bending under"the'throne, 
3Cf. Qur'än, süra 18. 
4 
Cf. Qur'än, 18: 83. 
5That is, separated from matter. 
As-Sanüsi seems only to 
have vaguely understood the notion, and 
the definition "an 
indivisible substance" applies equally 




is also the position of 
K, p. 125. 
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etc. can only apply to a body. The cur'än verse -'They ask you 
about the spirit; say 'The spirit is from my Lord's command"' 
L17: 8f is variously interpreted. In any case, a spirit is 
distinguishable from the rest of creation by what is consequen- 
tial (law. zim) to it, namely, thought (fikr) and speculative 
sciences (al-`ulüm an-naýariyya). 
b. The argument from the world's having come into being: 
K develops two arguments to prove that the world came into 
being.? The first /Pp. 102-126/ shoi-: s that man came into being 
as the result of a voluntary agent which 
of man nor a 'art of him; the conclusion 
whole world because of the inter-likenes, 
Thc- second argument Z -1n. 126.145starts 
a whole and its possesoing of attributes 
being. This argument is a somewhat more 
that found in W. 
8 
is neither the essence 
is then extended to the 
s of everything in it. 
right fro= the world as 
which have come into 
elaborate version of 
Zl /Ff. 13a-19a/ and J L3c, ff. 10? a-112a/ boil the argument 
down to four principles (arkän): 1) that bodies are qualified 
by adjuncts (accidentals) (ithbät zä'id tattagif bi-hi 1-ajräa); 
2) that these adjuncts caie into being (ithbät hudüth dhälik az- 
zä'id); 3) that bodies cannot shake off these adjuncts (ithbät 
al-ajräm 1ä tanxakk an-dhälik az-zä'id); 
9 
and 4) that it is 
impossible for there to be coming-into-being with no beginning 
(ithbät istiýäla hudtlth 1ä awwal la-hä). The point of this 
argument is to show that because one of two interdependent things 
7The 
difference between them is explained on p. 167. 
8S 
LPp. 147-15ý and §g LPp. 14-i g give a simplified 
version of the arguments of W. 
9E. 
g., bodies must possess either motion or rest, but not 
neither. 
III, B, b. (N. 4) 111 
(an accidental) has had a beginning, so has the other (the body- 
subject). ".. 
The second principle above is expanded into four other 
principles upon which it depends; these are substituted for it 
in a final list of seven principles: 1) that bodies are qualified 
by adjuncts; 2) that these adjuncts cannot stand by themselves 
(ibVäl giyäm dhalik az-zllid bi-nafsihi); 3) that they cannot 
jump subjects (ibýäl intigälihi) - otherwise they would be 
subjects standing by themselves; 
4) that they cannot hide and 
reappear in a subject (ibläl kumünihi wa-zuhürihi) - otherwise 
contraries would exist together; 5) that non-existence is impos- 
sible for som: thing from eternity 
(ithbät isti1 la `adam al- 
gadim) - otherwise it would 
be admissible, not necessary; 6) that 
bodies cannot shake off these adjuncts; and 7) that it is impos- 
sible for there to be coining into being with no beginning. 
To prove the last point as-3anüsi refers the reader to the 
arguments given in : C, especially the second one given there. 
K LP. 13f/ explains that this point is against the position of 
the Philosophers, who held that the upper world of the stars is' 
eternal and'subject only to eternal 
local motion, while in the 
sublunar world matter (hiyülR = t1b{) 
is eternal, and is the 
subject of an eternal flux of substantial 
forms and accidentals. 
Four arguments are given against an 
infinite series. The 
first LIL, pp. 135-13J is that 
it supposes a contradiction, the 
termination or depleting (farägh) of what 
has no-end. To the 
objection that the joys of heaven will have no end, as-Sanüsi 
answers that an infinite series with no 
final point is possible, 
but not one with no beginning. 
The second argument 
LK, pp. 138-131 is that if each 
individual of the series had a 
beginning, then the whole series 
,w 
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must have been preceded by non-existence. Then the existence of 
the supposed eternal series would be simultaneous with its non- 
existencev 
The third argument LP, pp. 139. -141 = 11 (PT. 18), f. 32a, 
translated her is that called "cutting and measuring" (burhän 
al-qat` wa-t-talbiq). "Suppose we take the things which came 
into being until the time of the flood as one group, and the 
things which came into being until our time as'another group. 
Then we place the ends of the two groups together. There will 
either be a difference or not. It is impossibl^ for there not 
to be, because the group which lacks something cannot be equal 
to the group which has something in addition. The group which 
is lacking should then be divided by the difference. Then it is 
finite, because a starting point and c. n end are reached. But 
if the first group is finite, then the second group mast also 
be finite, because the second group exceeded the first group by 
only a finite distance, which is the time from the flood to our 
time, and what exceeds something finite by a finite distance is 
itself finite. " 
The fourth argument /K, pp. 141-145/ is that something from 
the eternal past (azali) would precede something else from the 
eternal past, that is, the events from the eternal past to a 
certain past date would precede those from eternity to the 
present date. 
10 
17 LT. 22b/ remarks' that the demonstration of the world's 
having come into being is basically the same as the Qur'änic 
story of Abraham in his query whether a star, the moon, or the 
100n these arguments as previously presented by al-Ghazäll, 
and their weaknesses, see S. Laugier de Beaurecueil and G. C. 
Anawati, U'Une preuve de 1'existence de Dieu chez Ghazzali et 
S. Thomas, " 1"1e1anges"de 1'Institut dominicain d'etudes orientales, 
3 (1956), pp. 207-25c: "'" __ 
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sun is a deity Z6: 75-7W- 
An objection to the demonstration in K ZPp. 125-126, ' and 
W LF. 21/ is the possible existence of simple substances, which 
supposedly are neither accidentals nor the subject of accidentals; 
the demonstration does not apply to them. In K as-Sanüsi prefers 
recourse to the authority of a hadith to show that they are not 
from eternity: "There was God, and nothing was with him" (kän 
Allah wa-lä shay' ma'aihu). W says that in any case a simple 
substance cannot be a deity,. since there is only one God, as 
will be shown later. W adds. "And only God is from eternity, " 
whereas K said that it cannot be proven from intelligibility 
that simple substances are not from eternity. 
(N. 5) Once it is understood that the world has come into 
being, the question remains, says tJ /F. 23a/, whether the know- 
ledge of the existence of God is self-evident (4arüri) or evident 
only after reasoning (na; ari). Some (= ar-Räzi in his Ma'älim, 
according to K L. 95 and 103-105/) say that it is self-evident, 
and point to the fact that if you strike a child or even an 
animal, they know that someone caused their pain. On the 
contrary, Imäm-al-Hara. mayn and others hold that God's existence 
is known only after thinking about the essence (dhät) of a thing 
that came into being, to see that it is not determined to exist 
at any certain time or in any certain manner, and therefore 
needs a particularizing agent (mukhac iq). As--Sanüsi opts for 
the latter position, with the qualification that very little 
reasoning is needed to conclude to God's existence. Even children 
are capable of doing so, but animals are not, because they do not 
understand the principle of causation, but react only because 
their imaginations are trained by experience (alf). 
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W goes on to explain the argument in the Creed: Non-existence 
is more in keeping with the essence of the world for two reasons: 
The first is the priority (agala) of non-existence; were existence 
to follow upon non-existence without an agent (fä`il) it would 
have to be stronger than (räji1), and not equal (musäw) to non- 
existence as was supposed. 
TM- second reason is that non-existence has no need of an 
activating ). ink (sabab). 11 This is so because something needs 
an agent if it is not only possible (mumkin) but also comes into 
being (1}ddith). But non-existence does not come into being and 
is not adventitious (V&ri'), that is, it is not renewed after not 
having been. Therefore it has no need of an agent, and is stronger 
than existence. 
c. The argument from possibility; 
According to K /P. 101/, any proof for the existence of God 
must proceed from what is activated to the activating link (bi-1- 
nusabbab `alä s-sabab) or from the effect to the producer of the 
effect (bi-wujüd al-athar `ala wujüd al-zau'aththir). Within 
this procedure, he quotes from Ibn-at-Tilimsäni12 several ways 
of proving God's existence, each of which he says is valid. The 
first is based on the possibility . 
(imkän) of the world, and is 
preferred by al--Bayýäwi and others; the second is the world's 
having come into being (hudüth), and is the way of most theolo- 
gians; others base their proof on possibility and coming into 
being taken together, or on possibility with the condition that 
it comes into being; Imäm-al-Varamayn coribined possibility and 
coming into being. 
ine difference between the way based on mere possibility 
120n 
p. 105, still from the commentary on ar-Räzi's Ma`älim; 
on p. 106 reference is also made to ar-Räzi's Arba`in. 
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and the other ways is that in the former knowledge that the world 
came into being follows upon. knowledge. of the Creator, but in the 
latter it precedes. The argument from possibility proceeds from 
determining that the world is possible, that is, as far as its 
essence-is concerned existence and non-existence are equal, and 
neither is stronger. Therefore existence is not from its essence, 
but from without. Dependence upon another for existence leads 
necessarily to one who produces existence, and posseses existence 
necessarily by his essence. 
13 
13Apart 
from this mention of the way from possibility, the 
main part of K develops the proof based on the world's having 
come into being. The other works of as-Sanüsi do not even 
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C. The essence of'God and attributes in e neral: 
a. Knowability of God's essence: 
K LPp. 241-252/, followed by J /6i, ff. 145a-148b//, inquires 
about the most particular characttrictic (akhagq warf) of God's 
essence. The Piu'tazilites said that it is being-from-eternity 
(gidam); but being from eternity is a negative attribute and 
cannot be the most particular characteristic. 
1 Others said trat 
it was a disposition (hä1) making God living, powerful, and 
willing; but they do not explain very well what this disposition 
is. An opinion attributed to al-Ash`ari is that the most parti- 
cular characteristic is the power of creating (qudrat al-ikhtira'). 
Ar-Räzi chose this opinion in some of' his writings, citing : is 
proof Moses' reply to Pharaoh that the meaning of "Lord of the 
worlds" (rabb al-`älamin) is the Lord of h-raven and earth and 
what is between theme (rabb as-samäwät wa-l-aril wa-mä baynahum: ). 
2 
Ibn-at-Tilimz. ni rejected this reason, saying that Moses' reply 
only needed to distinguish God from other possible things (sä'ir 
al-mumkinät). The opinion of al-Ash`ari may only have been to 
show the Mu`tazilites that God's power of creating belongs to 
him alone and is not shared by any creature, not that power is 
the most particular characteristic of his essence. After all, 
power is an attribute added to the already constituted essence. 
The best opinion is that of al-Bägilläni, Imäm-al-1ara: w yn, 
al-Ghazäli, and ar-Räzi in most of his writings - but not in his 
Kitäb al-ishärät, one of his earliest writings - that the most 
particular characteristic of God's essence is unlnown. 
As for whether it is unknown absolutely or only in the 
1Cf. K, p. 238. 
2This is only a 4adith, but based on Qur'änic phrases. 
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present life, it is admissible for us to know it later. Al-Kmidt 
attributes to al-Ghazäli the opinion that it is absolutely unknow- 
able, and to al-B gilläni and. Qirär b. `Amr an abstaining from 
judging. Some say we know the most particular characteristic 
of God since we make judgements concerning his essence. But they 
are refuted by the fact that a judgement concerning something is 
only a sort of knowing an aspect of a thing (far' ash-shu`lr bi- 
hi bi-wajhin mä), even an external, general aspect; it is not a 
knowledge of its essence. 
Ar-Räzi+s argument from intelligibility that the most parti- 
cular characteristic of God's essence is unknown LK, p. 243/ is 
that we know only four things about God: 
- existence 
- ways of existence (kayfiyyät al-wujüd), which are: 
- being from the eternal past (azaliyya) 
- being forever (abadiyya) 
- necessity (wujüb) 
- negations (sulüb), that is, he is not a body or a substance 
(jawhar) nor an accidental (`ara4) 
- attributions (i4äfät), such as knowingness (`älimiyya). 
But none of these things are God's essence. Therefore it is 
unknown. 
Another argument-of ar-Räzi is that each attribute of God 
that we know can be understood as belonging to one or many 
subjects, and a further proof is necessary to show that they 
belong only to God. Therefore, by knowing the attribute, we do 
not know the most particular characteristic of the essence of 
God, which can be understood only as belonging to him. 
An answer to the latter argument is that the attributes 
we know of God do distinguish him from other beings; the question 
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is only whether they distinguish hin according to his reality 
(4agiqa) or something consequent (läzim) t" his reality. 
To ar-Räzi's first argument Ibn-at-Tilimsäni answered that 
his terminology was weak. The examples given of ways of existence 
are merely negative attributes. What he calls attributions, in 
the terminology of a. 1-1. al--Ba§ri, are really either realities 
endowed with attributions (hagätiq dhawät iýäfät) (i. e. substan- 
tive attributes) or determinations of stable substantive attri- 
butes which are endowed with attributions (ahk. m li-ma`än thäbita 
dhawät ic}äfät) (i. e. adjectival attributes). Ar-Rüzi's reason- 
ing is also weak: It is. not right to conclude thc,. t no one 
knows the most particular characteristic of God because many 
people do not. An argument to the contrary of his assertion is 
the experience of the Sufis. 
The Sufis claim that their exercises (riyäja)3 are an 
activating-link for God's willing (for them) an increase in 
understanding, as two Aur'Fn verses show: "Those who struggle 
for us we guide on our paths" /29: 62/ and "He wrote faith in 
their hearts and confirmed them with a spirit from himself" 
L58: 22/. These refer to God's creating in them knowledge which 
is not demonstrable or expressable, but is given by way of pure 
and extraordinary favor (in`än) and inspiration (ilhäm) which 
is known only by those who possess it, not by anyone else, just 
as someone born blind (akmah) cannot see colors. It cannot be 
communicated to others by speech (qawl), but only by the 
beckoning (i. shära) of one who is aware (+ärif) to another who 
is aware. This knowledge is not an indwelling (ýulül), nor an 
anticipated vision of God (ru'ya `äjila), nor as great as pro- 
3K, 
p. 246, mentions some of these. 
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phecy, nor is it a comprehensive knowledge ('ila i}äta) of God. 
But as God creates in his servants a visual perception (idrük) 
of himself in the next life, so he creates now in their hearts 
a perception of himself, related to the essence of God in one 
way or another (bi-wajhin) pr-to a superior kind of knowledge 
(taraqq fi l-`ilm) of his attributes and names. Therefore ar- 
Räzi is wrong in restricting man's knowledge of God as he did. 
Note that W In N. 10, f. 26a/ denies the intellect's 
ability not only to encompass God's inner being (iiäta bi- 
kunhihi) and to define (taVdid), or determine the manner of 
(takyif) God's existence, but also to perceive him (idräkuhu). 
K. also LP. 162/ denies the ability of man to perceive God, 
quoting verses of Abü-l-Fats. in support of this denial, and 
elsewhere LPp. 212-21Y says that only God knows his own 
essence. gS LP. 11ý/ says 
that God's essence and attributes are 
screened (mai}jüb) from the intellect, and that no one can delve 
into his inner being (lays li-al}ad an yalchal fi 1-kunh) after 
knowing what is necessary for his essence and attributes. Other 
similar statements are explained as a denial only that ordinary, 
demonstrable knowledge can attain God positively. 
4 
b. Kinds of attributes: 
Of: the early theologians, K 
LP. 212says that Im n-al- 
Varamayn and al-Bägilläni held for three kinds of attributes, 
those related to: 
- themselves = existent substantive attributes 
(na`an); e. g. 
"knowledge" 
4Cf. 
E, g, (N. 23), on God's speech, and G, c, 
(Nos. 42-43), 
on the vision of God. 
ti "h 
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- something else: 
- in its essence = dispositions of essential-property (al-hä1 
an-nafsiyya) 
- in what inheres in the essence = adjectival dispositions 
(a1-hä1 al--ina`nawiyya); e. g. "knowing". 
Al-Ash`ari, however, in denying dispositions, 5 held that the 
substantive attributes are the only attributes. 
§ L? '" 97/ explains these three binds more clearly from as- 
Sanüsi's own point of view: "Substantive attributco (Eifdt al- 
ma`äni) are those which are existent in themselves, whether they 
come into being, as the whiteness or blachnecs of a body, or 
are from eternity, as God's knowledge and power. Thus every 
attribute existing in itz. _lf in tcchnictilly called a substantive 
attribute. 
''If t: z"_ attribute is not existent in itself, and is neces- 
sary to thc" essence as long as the essence lasts, and doesn't 
result from any cause (wäjib li-dh-dhdt mä ddmüt adh-dhät ghayr 
mu'allala ti-`illa, `, it is callod an attribute or disposition 
of es;; ential props-rty (cifa nafoiyya aw iäl nafsiyya). An 
example of it is occu". iying space (tahayyuz) for a by, and its 
6 
being capable of accidentals. 
"If the attribute is not existent in itself, but is the 
result of a cause and is necessary for the essence only as long 
as tb cause continues to inhere in-the essence, it is called 
an adjectival attribute or disposition (Fifa na`nawiyya aw täl 
sa`nawiyyal An example of it is an essence's being knowing or 
powerful. 
50n this subject see D, a, (Ii. 13)- 
6 
In K, v. 150, 'concerning dam, a gifa nafciy)ýa is said not 
to be an adjunct to th-. - essence - in contrast to a substantive 
attribute which is an adjunct to the essence - but in ý, p. 95, 
it is said to be an adjunct to the essence. In either case it 
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K /P. 21.11, / adds that later theologians distinguished six 
kinds of attributes., M LT. 213W, followed here, corrects and 
adds certain points to this list-. The attributes are: 
1) of essential-property (nafsiyya). K offers several defini- 
tions amounting to the same thing, yet reduces examples such as 
God's being necessarily existent, from the eternal past, and 
forever (kawnuhu wäjib al-wujüd azaliyyan abadiyyan) to negative 
attributes, since sound theologians say-that nothing is known of 
essential attributes, for that would amount to knowing God's 
essence; but only God knows his essence. M, however, as 4, 
does not eliminate this kind of attribute, and defines it as 
"one by which God's very essence is expressed" (mä yu'abbar bi-hi 
`an nafs adh-dhät al-`aliyya). The only example of it in God is 
existence. 
2) negative (salbiyya) = the negation of an imperfection which 
it is impossible for God to be qualified with. There are five 
of these: being from eternity (qidam), being everlasting (bagä'), 
otherness from things that come into being (mukhälafatuhu li-1- 
hawädith), self_subsistency (giyämuhu bi-nafsihi), and unity 
(wa1 däniyya ). 
3) substantive (al-ma`äni) = positive attributes inhering in 
the. essence and causing a determination 
(ýukm) or disposition 
(451). These are seven: power (qudra), will (iräda), knowledge 
(`ilm), life (Iayät), hearing (eam`), sight (bagar), and speech 
(kaläm); some add an eighth, perception 
(idräk) of other sensibles. 
4) adjectival (ma`nawiyya) = attributes of the essence which 
are dispositions or determinations caused by substantive attri- 
butes inhering in the essence. These are seven, being powerful 
(gädir), etc., corresponding to the substantive attributes. 
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5) of acts (gifät al-af`r1l) = the imnlementive relationship 
between power and will with regard to possibly: things (at-ta`alluq 
at-tanjlzi bayn al-qudra wa--l-iräda). 
7 These are of two kinds: 
- positive (wujüdiyya), such as creating, vivifying, moving, etc. 
- negative (salbiyya), such as forgiving ('afw) sinners as he 
wishes; the meaning of this is omitting to punish someone who 
deserves punishment. 
6) mixed (arg-ysifa al-jämi`a li-jami` al-agsäm), such as God's 
majesty, greatness, and divinity (ulühiyya). 
c. Existence as an attribute: 
/Pp. 74-75,1 lists existence (wujüd) among the twenty 
attributes of xod, but explains that this is only by :: ay of 
tolerance (tasäciur) in the opinion of al-Ash`ari, since accor- 
ding to him existence is the essence (dhät) itself and not an 
adjunct to it (zä'id `alayhä); this applies to things which 
come into being as well as to God. 
8 
ITevertheless verbally (fi 
I-lafý) God's essence is said to be existent; so it is legitimate 
to place existence among the attributes in a general way (`alä 
1-jumla). 
But for those who ; sale existence an adjunct of essence, 
as ar-Pazi, counting existei, ce among the attributes is proper 
(gahiý), not a toleration. The Philosopher3 identified essence 
and existence only in what is from eternity, but said essence 
was an adjunct of things that come into being. 
Those who make existence an adjunct of essence, $ later 
7See 
also below, G, a, (Pd. 40). 
8K, 
P. 398, in a quotation from Ibn-at-Tilimsäni, says that 
al-Ash`ari, al-Bagillani, and Imlm-al-$aramayn did however admit 
that existence was not the same as the "what-it-is" (zhiya) of 
the existent thing. 
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adds LPp. 93-92/, say that it is an attribute of essential- 
property (jifa nafsiyya). But to those who identify existence 
with essence the same excuse for listing it among the attributes 
has to be made for calling it an-attribute of essential-property. 
9 
9K, 
it was noted ZP. 212; see above, b. /, reduced '? necessarily 
existent" to a negative attribute. Possibly the difference is 
that 4 is only concerned with existence as an attribute in a 
general verbal sense, while K is concerned with the reality of 
it as we can know it. But possibly too §- and M- came to 
regard God's existence as an attribute apart from the assertion 
that there must be a God, and thought that at least it can be 
known that there is such an attribute. 
+++++++ 
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D. Negative attributes: 
a. Being from eternity (gidam): 
(11.6) Al-ciidam, says W LF. 24a/, can have two meanings: 
One is a long passage of time over something, even if it has 
come into being, such as an old (gadim) foundation or building, 
or the movem3nt of the stars from of old. This is not the mean- 
ing when we say God is from eternity (gadim), because he is 
aloof from place, diroction, and change, and it is impossible 
for anything of the world to be part of him. 
The second meaning refers to something whose existence has 
no beginning, that is, is from the eternal past (azal ) and not 
preceded by non-existence. This meaning applies to God and to 
him alone. 
Being from eternity is a negative attribute (salbiyya) 
because, S /P. 92/ explains, it is the denial of preceding non- 
existence, or in other words, the denial of a beginning to 
existence. K /P. 150/ explains that it is not an attribute of 
essential-property (nafsiyya), since the latter cannot be 
separated from the essence, whereas qidam - with the meaning of 
"old" - is absent from a substance (jawhar) in the first moment 
of its existence. Nor is iidam a substantive attribute (gifa 
ma`nä), since this attribute would require another iq dam to 
make it to be from eternity, and so on in a continuous regress. 
K L). 152/ parenthetically defines a continuous regress 
(tasalsul) as "an arrangement of things which do not end" 
(tarattub umür ghayr mutanähiya), and a circle (dawr) as "the 
dependence of something upon that which depends upon itself by 
1Thic 
attribute is discussed in K, pp. 145-152; W, f. 2ka; 
S, Pp. 76-78 and 155-157; J, 6a, ff. 135b-137b, and 6k, f. 151a- 
c (sic); and §q, p. 16. 
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one or many steps" (tawaqquf ash-shayl 'a1ä mä yatawaqqaf `alayhi 
immä bi-martaba aw bi-marätib). 
The question is raised in § P. 78/ whether it is legitimate 
to use the adjectival form gadith of God, or only the substantive 
form gidam. The problem arises because dim is a name, and is 
not mentioned in the Qur'än, but all God's names must be authori- 
tatively established (tawglfiyya). 
2 AI-`Irägi's Sharh qIl as- 
Subki is quoted for a ,,, ntion of the name in the Sunan of Ibn- 
Mäja, who counted it among the ninety-nine names. 
b. Being everlasting (bag ) :3 
A1-baq. I, says w LF. 24y, also has two meanings. The first 
is "the correlation of existence to two times and so on upwards-' 
(mugäranat al-wujüd li-zamänayn fa-la'idan). This is not the 
meaning when the word is applied to God, since he is not measured 
by time. 
The second meaning, ; 'the negation of an end to exiytence*-7 
(salb al-äkhiriyya li-l-wujüd), that 
is, non-existence cannot 
reach it, aýplier to God and to him alone. 
ý Lppý 79-8y says that some imäms explain bagäº as the 
continuation of existence in the future without end 
(istimrär 
al-wujfd fl 1-nustagbal i1Ä ghayr nihäya), and gidam likewise 
as the continuation of existence in 
the past without end (ghdya), 
as if these attributes were of essential-property 
(nafsiyyatan), 
being existence itself prolongued 
in the past and future, without 
which essence is not real. This opinion 
is weak, because it 
2This is ex".? lained at length 
in J, 16, If. 215a-b. 
3This 
attribute is discussed 
in I., pp. 151-156; W, f. 24b; 
J, 6a, ff. 135b-137b, and 6k, f. 151a-c; $, pp. 79-81 and 157- 
158; and y§g, p. 16. 
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entails that the essence should' have nv intelligibility apart 
from these two attributes. But the existence of essence has its 
own intelligibility (ah-dhät yu`gal wujüduhu), and only afterwards 
is a demonstration sought for its being from eternity and ever- 
lasting. 
Others said that these are positive attributes like power 
and knowledge. But if this were so, they would require other 
attributes of Eidam and ba 'ach' for them to be from eternity and 
everlasting, and so on in a continuous regress. 
A weaker opinion yet is that which says that gidam is 
negative, but bagä, is positive. But the truth is that both 
are negative, and have no exihting meaning outside the mind (lays 
la-humä ma`nä mavrjüd fl 1-! thärij `an adh-dhilr). 
rº LnP" 153-155/ adds another reason offered by th, -oloC. ians 
for God's being everlasting: Something from eternity could cease 
to be only by a compelling factor (mugta4), not by itself. 
Eliminated by division, such a factor cannot be: 
- voluntary, since soLcthing voluntary cannot produce non-exis- 
tence, since this is not an act (lä yaf'al al-'adam idh lays 
bi-fill) 
- non-voluntary: 
- the non-existence of a condition: 
- which is from eternity, since its non-existence would 
have to be referred to another condition in a continuous 
regress 
- which came into being, since that would necessitate the 
existence of something from eternity without its condition 
- the coming of a contrary (jaryän a4-tidd): 
- before the eternal thing ceased to exist, since this 
4 
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would entail the co-existence of two contraries 
after the eternal thing ceased to exist, since this would 
be of no use 
also, because no contrary would be stronger than or equal 
to its eternal contrary 
- and even if the contrary inhered in the eternal thing, 
this would entail the co-existence of two contraries. 
Regarding the lastingness (bagä') of things which come into 
being, K continues to say that the same proof as the preceding 
is used to show that accidentals cannot have any lastingness, 
since if they had they could not cease to exist. Substances, 
on the other hand, continue to exist, but only so long as God 
continues to create accidentals in them. 
A1-Bägillänl thought accidentals might continue to exist, 
since if they necessarily ceased every moment, their ceasing to 
exist would be outside the area of the possible, and therefore 
outside the scope of God's will. Ar-Räzi, in his Ma`älim, 
maintained that accidentals can continue in existence. The old 
Ash'arites held that-they could not, but for the wrong reason 
that they thought that bag! -' was a substantive attribute which 
would inhere in accidentals, and this is impossible. 
Otherness from thinas that come into being 
(mukhälafatuhu li ý1:: Lawädith) : 
(PT. 7) The first point in this section of the Creed, God's 
otherness from things that come into being, W 
LF. 25/ explains, 
is in answer to the Uashwiyya, who attributed 
to God corporeity,. 
direction, and place. The second and third points, God's not 
uniting with anything else and his self-subsistency, are against 
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the Christians and the Bätinites, who said it was possible for 
God to unite with something else and be one thing with it. Some 
Christians said that the Divinity unites with a humanity, that 
is, the Deity with the body of Jesus. Others of them said that 
the Deity is not a self-subsistent substance (dhät yaqun bi- 
nafsihi), but is an attribute inhering in something else; thus 
some Christians maintained that the Deity inheres in Jesus as 
an attribute in the subject it qualifies. Some of the BaVinites 
held a similar position regarding themselves. 
4 
Relative to the meaning of "otherness" (mukhälafa), K LP. 
'167/ says that : very two existing things are either equal in 
essential attributes (q ifät an-nafs), in which case they are 
alike (uithlün), or they are not equal in essential attributes; 
then it is either imvossible for then to concur, in which case 
they are contraries (ýiddän), or it is permissible for the; to 
concur, in which case they are other, or different (1hhiläfän). 
explains God's otherness, sayin& that nothing 
is like him in any way (nutlagan), neither in his essence nor 
in his : ttributes nor in his acts, quoting in support of this 
the C? ur'än verse "There: is nothing like hin; he is the hearing 
and the ceeinE, one"ý /1+2: 1/. 
(1 
. 
ý) t': ' LF. 25a/ explains that an attribute of a bodily- 
mass (jirm) is an accidental (`araý); God is other than them 
both. 
I: /nn. 158-159/ gives three reasons why God is not a bodily- 
mass. The first is that if he were one he would be subject to 
The corresponding section in K, pp. 157-167, considers these 
points without distinction under one nag and sham centered on 
God's otherness from things which come into being. After W 
reduced the material to the three points mentioned above, £, pp. 
82-89, followed by ýs, pp. 16-17, dropped the second point, and 
made two distinct negative attributes of the first - otherness 
from things that come into being - and the third - self-subsistency. 
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motion and rest, and therefore - as argued in N. 4 of the Creed - 
would have to have come into being. The second reason is that 
if God were a bodily-mass, he could be bigger and smaller, and 
therefore would need a particularizing-agent, and would have come 
into being. The-third argument states that bodies are divisible 
into parts, and asks which parts shall possess the attributes 
of divinity. 
5 
(N. 9) Uniting (itti4äd), says W F. 25a; cf. K, pp. 161--162/, 
is "making two things one thing" (ja'l ash--shayfayn shay'an 
wähidan). It is altogether impossible, whether for something 
from eternity or something which has come into being. As-Sanüsi 
explains further that there is no unity by the decisive factor 
the the existence of the one thing is not the very other thing. 
It is certain that every essence (mähiyya) must contain the 
negation of everything besides itself. 
(N. 10) God is not in a direction (jiha) and only bodies 
are, W LFf. 25b-26a/ explains, because being in a direction 
supposes motion or rest, and therefore coming into being. Also 
a particularizing-agent would be necessary to account for his 
being in one direction rather than another. This point is 
against the literalism of the Iashwiyya and the Karrämit'es when 
they said that God was above (fawq). The Vashwiyya, K Lt'. 166- 
16f distinguishes, maintained the outward meaning and abstained 
from interpretation. But some Karrämites said that God who is 
above fits into (mu-mash li-) his throne; others said that he is 
incommensurate with it (mubäyin la-hu), by either a finite 
stretch (bi-masäfa mutanähiya) or an infinite one. 
5This is another application of the arge rent found in 
N. 12 of the Creed. 
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W goes on to blame some Sunnites for being tainted with the 
opinion of the ijashwiyya. They possibly thought that the opinion 
was that of A. b. Ianbal, which is preposterous, but even granted 
that he held such an opinion, erroneous blind-acceptance in this 
matter is inexcusable. A similarly erroneous allegation is that 
Ibn-a. Zayd al-Qayrawäni and a. `Imrän b. `Al. and some of the 
Fathers (as-salaf) were tainted with this opinions. It was 
imagined that their abstention fron interpreting verses such as 
"He mounted the throne" was equivalent to their acceptance of 
the outward impossibilities which were not intended by the verse. 
The second point, that there are no directions within God, 
iý clear in the Creed. 
Error concerning either point comes frog: limiting existence 
to imaginable bodies and their accidentalsti and measuring the 
invisible by the visible. The logical conclusion of this is 
that Go,: ha. s c; nme into being by another agency or that the world 
came into being by its,:! lf and needs no agency to bring it into 
being. 
The anthropomorphist (mushabbih) is dim-sighted (a'shä) and 
affirms corporeity of God; the negator (bVil) however is blind 
(a`mä) and is content singly to deny. The unitarian (nuwa]Vid) 
affirms God's existence, but recognizes his inability to perceive 
him (idräkuhu). 
d. Self -subsistenqy (c 
(11.11) W F. 27a/ explains that the difference between 
the two definitions of self-subsistency, that is, "independence 
from a subject" and "independence from a subject and a particu- 
larizing agent", is simply a matter of technical terminology 
(igtilä4), since even those who define it merely as independence 
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from a subject agree that God is not a substance (jawhar). 
In line with the second-definition, al-Isfarä'ini said that 
something self-subsistent'is "what needs nothing else to exist" 
(mä lä yaftaqir wujiiduhu ilä. amr äkhar). A substance stands in 
the greatest need of an agent to particularize it with existence 
rather than its previous non-existence, and with the dispositions 
and attributes it has rather than others. Then it needs God to 
continue to exist, since if he did not cause beings to remain 
(law lä ibgä'uhu ta`älä li-l-kä'inät) until the term he wishes, 
they would all immediately cease to exist. 
Arguing for the same point, § LP. 8V explains the Qur'än 
verses "You stand in need of God, but God is the non-needy (ghani) 
and praiseworthy one" L35: 12/ and ', God is the one who holds out 
(al-gamad); he neither gives birth nor is born, nor has any 
match; ' L112: 2-f by saying that all else is in need of him and 
holds onto him (ya§mud ilayhi). 
$9 LPp. 17-1v reduces errors concerning God's self-subsis- 
tency to two principles: 1) that anything which is not a body is 
an attribute; thus the Christians and the Bätinite sufis made 
God an attribute inhering in man - against this it is said that 
God is independent of a subject; 2) that any essence qualified 
with attributes is a body; 
thus the Iashwiyya and the Jews made 
God a body, while others were led to 
the negation (ta`il) of God 
altogether, saying that the world arose 
by chance (ittifägt), 
because every active principle 
(fä`il) is a body - against this 
it is said that God is independent of an active principle; thus 
he is distinct from other essences, which come into being. 
(N. 12) The reasons for God's independence from a particu- 
larizing agent and a subject are clear enough 
in the Creed. 
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W LFf., 27b-28 /6 then goes on to argue against "Christian 
errors-': "By this you know how impossible is the assertion of 
the Christians - may God destroy them - concerning three hypos- 
tases (agänim), that is, three principles of the existence of 
the world from which it comes into being; these are the source 
of the Deity's existence of which he is composed, according to 
them - God be elevated far from what the wrong-doers (; älimün) 
say. The three are the hypostasis of knowledge (ugnün al-`ilm), 
the hypostasis of existence, and the hypostasis of life. The 
Christians say that these are three deities, although attributes. 
In spite of that, they say that the three hypostases together 
are one deity, thus asserting the combination of two contraries, 
unity and plurality. They have the divine essence composed 
either of pure dispositions which have no existence or of aspects 
and expressions .,. hich exist only in the imagination, which 
is 
without intelligibility. " 
IC ý!: p. 159-160/ blames the Christians ^ or malting "their 
deity- (ilähahum) and "their object of worship" (ma`büdah=) a 
substance (jawhar), that is, the root of hypostases (ay+l al- 
agKnim). Asked why they limit the hypostases to three, they 
answered that the three are necessary for creation (al-khalq wa- 
1-ibdä'). Asked what about will and power, they then admitted 
five hypostases. 
tJ continues: "They also assert that the hypostasis of 
knowledge, which is called the word (kalima), united with the 
humanity of Jesus, that is, his body, and thereupon he was a 
deity (wa-min thamma Min ilähan), according to them. They are 
divided concerning the meaning of the uniting of the word with him: 
6Another 
version is in K, pp. 159-166; both are repeated 
more or less in J, 3d, ff. 112b-116b. 
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1) Some of them interpret it as the inhering of the word in 
him 'as an accidental inheres in a substance. " K ZPq. 162-16Y 
has a fuller answer: 
a) This interpretation would mean that the Trinity loses a 
member and becomes only a part of a deity, which according to 
them is a collection (majmiill)*of three hypostases; likewise only 
a part of the deity inheres in Jesus; therefore he does not 
become a deity in full. The Christians answer that the word 
united with the humanity of Jesus without separating from the 
essence of the substance; but it is self-evident that one attribute 
(ma`nä) cannot inhere in two essences* 
b) If attributes which are accidentals (aq-gifät al- 
`araciyya) cannot jump subjects, this is all the more true of 
those of essential-property (nafsiyya), as in the case of divinity. 
c) A particularizing agent is needed to determine why the 
word rather than the holy spirit, which is the hypostasis of 
life, or rather than the substance itself should unite with the 
humanity. 
d) If the uniting is necessary, the humanity would have to 
be from eternity; if it is admissible, then a particularizing 
agent is needed; also in this case the divinity of Jesus would 
be adnissib15 to him, but that is impossible for divinity, which 
necessarily exists. 
. e) If this uniting 
is a perfection of God it is necessary 
and eternal; if it-is an imperfection it is impossible of God. 
f) Why assert divinity of Jesus alone? As-San'si quotes a 
story from ar-Räzi Lesere continues 
the version of W, f. 28Y of 
how once he met a priest 
(ba`t a4bärihim) and with much diffi- 
culty convinced him that an effect proves 
the existence of a 
cause, but not vice versa. He then asked him on what basis he 
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held that the hypostasis of knowledge united with the humanity 
of Jesus, so that Jesus is a deity. The priest answered, "on 
the basis of his miracles, such as raising the dead, which can 
only come from the Deity. " Ar-RRz1 answered that on the same 
basis the Driest should hold the divinity of Noses, since he 
too performed miracles, and, as was agreed, an effect - the 
miracle - proves the existence of the cause - divinity. Ar-Räzi 
then asked him whether it is admissible that beetles and other 
bugs could be deities, and to the priest's denial replied that 
th absence of an effect does not prove the absence of a cause. 
"Such is thy: logical conclusion of the unbeliover's tenets. " 
2) "Some of them interpret this uniting as a mixture and a 
blending (al-i1 htilä4 wa--l-mazj), like the mixture of tine and 
water and such liquids. But how can one ccnceive of a mixture, 
which is an attribute of bodies, in tho word, which is one of 
the substantive attributes (nia`nä min a1-ma`äni), or, according 
to them, a disposition and characteristic ($äla wa-lthüq iyya) 
of the eternal essence. 
3) "Some of them interpret it as an impression (intibä`), as 
the impression of the shape of a carving on wax. But it is known 
that a carving does not take on existence (lam yahqul) in what 
it impresses, but only its likeness does. " 
4) Another interpretation quoted from al-Mugtara4 by K LPp. 
164-165/ is that as the light of the sun shines upon us without 
separating from the sun, so the divinity unites with the humanity 
of Jesus. The answer is that the light of the sun is a multitude 
of luminous bodies which reach everything it shines upon without 
any question of uniting. 
W LF. 28a/ concludes: 'Let us limit ourselves to this in 
exposing their shamefulnesc, since it does not fit the purpose 
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of this abbridgement to dwell upon it. at length. The defective- 
ness of this people has been made plain, and its principles 
indicate its consequences.. Their position (madhhab) is without 
intelligibility, and they are-the filthiest sect (akhass al-firq) 
of all and more despicable than any similar difficult sect with 
regard to understanding and perceiving the truth. " 
W /F. 28Y then takes up the crucifixion: "Look at their 
enormous stupidity in the wisdom (1ikma) they imagine to exist 
in Jesus' - upon him be'peace - uniting with the divinity so that 
according to them he became a deity, and after that, so they 
maintain, was crucified. They - may God place them far away and 
free the earth from them - say that the wisdom of it is that 
when Adam, the father of mankind - peace be upon him - ate from 
the tree, disobeying the order of his Lord, he merited punishment 
from his Lord, but for our Lord who is so great and majestic to 
punish someone who is not his equal in majesty would be a defect 
in him. They say that when the word united with Jesus - upon him 
be peace - and because of it he became a deity (raja' ilähan), 
he offered himself (takarram bi-nafsihi), and changed the punish- 
ment due into forgiveness (li-l-`afw), taking the place of his 
father Adam - upon him be peace. By the infliction of punish- 
ment upon him there was no defect in the Deity, because of his 
likeness to him, since he is also a deity. They say this is the 
wisdom of his being killed and crucified. 
"In answer to them it can be asked, was this killing and 
crucifixion, which you maintain to have happened to him, isolated 
to the humanity without tho divinity, or did it happen to then 
both together? If you may that it was isolated to the humanity 
of Jesus only, this is contrary to what you said before, that 
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for the Deity to inflict punishment upon someone who is not his 
equal is a defect in him. There is no doubt that the humanity, 
which is the body of Jesus, is decidedly not a deity. Also, how 
could that killing and crucifixion be isolated to the humanity, 
when it is said that it is blended with the divinity? 
But if you say that the killing and crucifixion affected 
the composite of divinity and humanity, then the Deity must be 
affected by death and suffering and the like which affect created 
things; and that clearly demands that he have come into being, 
which is decidedly impossible. Also this would lead to the 
Deity's ceasing to exist, since according to them the Deity is 
composed of three hypostases, and a composition ceases to exist 
when one of its parts ceases to exist. But the part of the 
divinity which dwelt in Jesus did cease to exist by being killed 
with him. Therefore the Deity ceased to exist, and there remains 
no Deity any longer. 
"Away with the minds of these asses. They are no less 
filthy than small dirty minds carried by big bodies. If you 
see then you like their bodies, but if they speak, their speech 
sounds as if' they were pieces of wood fixed on the back of a 
beast (khushub mustadda bi-qaws bahima) and borne by human 
shapes. They are only like livestock; morever they have gone 
astray... 
"Also the supposition that the punishment of being killed 
and crucified reached the divinity and humanity leads to the 
conclusion that the Deity avenged himself upon himself, and 
punished himself for a crime committed by his servant. See 
the madness, the folly, the delirium with which these people 
are affected... " 
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K LPp. 165/ argues against the divinity of Jesus from the 
words of Jesus in "their gospel": "I am going to my Father and 
your Father, my God and your God" LJn. 10: 1V. These words 
express subjection to God as other than himself, and equality 
with other men. 
K LPp. 165-16f then takes up the allegation, reported by 
some authors, that some sufis claimed to be united with God.? 
This is because of the theopathic utterances (shatatat) reported 
from them, such as "There is only God in my forehead" (mä fi 1- 
jibha illl lläh), 
8 
and "I am the Truth" (anä 1-1iagq). 
Some sufic scholars (`ulamä' at-tariq) explain this away 
by saying that a state (häla) comes over such persons in which 
they pass out (fanä') as if drunk or overcome, and see nothing 
but God, being oblivious of themselves and everything else. 
Words then form on their lips which they would not say when 
they come to their senses. This is excusable according to these 
scholars. 
Others hold it against them and condemn the to death, as 
in the case of al-Junayd's decision concerning al-IJalläj. 
7These 
are the B&Vinites mentioned above, c, N. 7. 
8That 
is, the speaker's being is identified with God. 
++++++ 
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E. The positive attributes: 
a. A1-Ash`ari and no adjectival attributes: 
(N. 13) W Ll'. 29W raises the question of the reality of 
the determinations (ahkäm) or dispositions (aýwUl), such as 
"knowing' (`älim), resulting from substantive attributes such 
as "knowledge" (`ilm). Imcm-al-; jaramayn and al-Bägilläni 
asserted that the dispositions are additional to the substantive 
attributes; a disposition, according to then, is 1la positive 
attribute which inheres in something existent, but is itself 
neither existent nor non-existent" (cifat ithbRt tagflm bi-mawjüd 
wa-laysat hiya mawjüda wa"-la ma`düma). 
But al-Ash`ari, denying dispositions, said there is no 
third meaning (na`nä thälith) inhering in the essence, which is 
neither existent nor non-existent. according to him, the only 
meaning in an essence knowing (`F-lim) so. iething is that knowledge 
('il m), related to and 'erceiving what is known, inheres in the 
essence. 
Y. ý'ný. 214-216/ was not sure which position to take. An 
argum. nt is proposed that dispositions must be an intermediate 
reality (wäsita 4aglqa) between existence and non-existence 
because existence is undifferentiatedly-common and additional 
(mushtarak zä'id) to essence; therefore the existence (of a 
disposition) would require another existence, and that another 
in a continuous regress. Non-existence, on the other hand, is 
an imperfection and cannot qualify anything. To this argument 
as-Sanüs! reports an answer that existence is the very essence 
of the existing thing, while its differentiation (tamyiz) from 
anything else is a n^gation (Falb); therefore there is no 
continuous regress in the existence of dispositions. 
A second argument for dispositions neither existing nor 
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not existing is that an attribute such as black (sawäd) is quali- 
fied by colorness (lawniyya) and blackness (sawädiyya). If these 
two were existent, there would. be the impossibility of an acciden- 
tal inhering in an accidental; if they, were non-existent, there 
would be the impossibility of something non-existent entering 
into composition with something existent. An answer to this 
argument is that maybe it is possible for an accidental to inhere 
in another; this is a matter of speculation (fihi na; ar). 
Other shaykhs defend the fact (thubüt) of dispositions, 
saying that to deny them bars the way to affirming causality, 
definitions, ör general propositions in demonstrations. 
1 
A choice is made in W LF. 29a-W: "I (wa-n-nafs) am inclined 
to the first opinion - the affirmation of dispositions neither 
existing nor not-existing - because if the subject did not acquire 
from knowledge, for example, its likeness - to be knowing - there 
would be no difference between the subject and anything else 
in which knowledge does not inhere, since by this supposition 
knowledge itself, and not the subject, is the perceiver. But 
the evidence of seeing and feeling is that definitely the subject 
in which knowledge inheres acquires 
by the inhering of knowledge 
in it a disposition additional 
to the mere inhering of knowledge 
in it. The additional factor is that 
the subject knows the 
object of the knowledge inhering 
in it. 
"In summary, this question is famous for its diversity of 
opinions, and the reasons for either side are expatiated upon in 
long treatises. Surmising (wahm) about it is strongly counter 
to intelligibility, and ignorance of it does not hurt the tenets 
of faith. " 
1Cf. 
also K, p" 393. 
:ý 
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b. The Mu`tazilites and no substantive attributes: 
The Mu'tazilites, says I: LP. 216/, affirmed the adjectival 
attributes, but denied the substantive ones, saying that the 
adjectival attributes are due to God because of his essence, not 
because of any substantive attributes. One exception they made 
was that God'speaks by speech, but this speech is not an eternal 
attribute, but something created, and made up of letters and 
sounds. The Mu'tazilites of Bagra also admitted a will which 
came into being and is not in a subject (matall). 
Yet consequences of positing a will and speech which came 
into being are: 1) the renewal of dispositions coming into 
being in what is from the eternal past (tajaddud al-al}wäl al- 
häditha `alä 1-azali), which demands God's having come into 
being; 2) a substantive attribute's self-subsistency, which is 
impossible; 3) attributing to God the adjectival determination 
of a substantive attribute without a particularizing reason; 
4) the inconsistency of saying that God knows because of hiiaself, 
but wills because of a will; they said so to avoid having God 
will disobedience; 5) that a will which came into being would 
require a continuous regress of other wills to particularize it; 
6) having inhere in God's essence the adjectival determinations 
of a will which began to be. 
Therefore LK, p. 212/ al-Ka`bi and'an-Näjjär and their 
followers denied the attribute of will altogether, interpreting 
authoritative references to it as God's creating or not being 
opposed. 
In answer to the Mu`tazilites LI:, pp. 221-22. E/, the Sunnites 
give four bases of transferring to God (al-ghä'ib) the assertion 
true of the experiential world (ash-shähid) that where there are 
adjectival attributes there are also corresponding substantive 
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ones: 1) joint reality (jam` al-4agiqa) of the two, and 2) the 
connection that one is evidence (dalil) or 3) a condition (chart) 
or 4) a cause (`illa) of the other. ' The first basic is that 
invoked by those who deny dispositions; the fourth is used by 
those who affirm them. 
Another argument against the Nu`tazilite position LK, pp. 
223-226/ is that if God had no substantive attributes, his very 
essence would have to be power, knowledge, etc. But from this 
would follow: 1) that an essence would have an opposite, for 
instance ignorance, since the essence is knowledge; but an essence 
has no opposites; 2) that an essence, because identified with a 
substantive attribute, would require a subject of inherence, 
which is impossible; 3) that the essence would unite with the 
substantive attribute; but the uniting of two things is impossible; 
2 
4) that the substantive attributes identified with the essence 
would be identified with each other; then, as al-Mugtara4 explained 
regarding the question of sawNd i18wa, not only would a single 
attribute be opposed to its opposite, e. g. knowledge to ignorance, 
but every other attribute, e. g. power, would be opposed to ignor- 
ance as well. 
The Mu'tazilites objected LK, pp. 226-232; cf. J, 8b, f. 
163a/ that the assertion of substantive attributes implies that 
they are causes of the adjectival ones, in which case the adjecti- 
val attributes would not be necessary but admissible. The Sunnite 
answer is that the connection is not one of causality (ta'lil), 
3 
but of inter-consequence (taläzum), such as between a substance 
2As-Santis! here resumes the arguments against uniting given 
in N. 9; see above, D. c. 
3Although 
§, p. 97, uses this term; see above, C, b. 
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and an accidental. The latter are created by God simultaneously, 
each following upon the other without causal influence, as al- 
Mugtaral explains. 
c. The Philosophers and no positive attributes: 
The Philosophers, K LPp. 219-220 and 232-23v continues, 
denied all the attributes of God but the negative ones, interpro- 
ting the others as negations (salb) or the ascription of created 
effects to him (iaafa) or a combination of these two. 
Their reason is that the attributes' need (iftigär) of an 
essence and of other attributes as a condition - e. g. power 
requires life - is a denial of their being necessary. The 
Sunnite answer is that the inter-consequence of an attribute with 
the essence or with another attribute is not one of need, unless 
by "need;, is meant inseparability (`adari infih k). There is no 
ground for saying that one necessary thing cannot follow 
necessarily upon another. 
Ibn-at-Tilimsäni remarked LK, pp. 234-235/ that ar-Räzi 
was influenced by the Philosophers and said in his Na`Klim ad- 
diniyya LJ, Ob, f. 163a, names the boo/ that the composition 
(tarkib) of the attribute with God's essence ma'. --es the attributes 
possible (mumkin) with regard to their own essences, but neces- 
sary by the necessity of God's essence. He went as far as to 
reduce the attributes of God to a mere relative or nominal 
reality (mujarrad nasab wa-i43. fät), or, on the other hand, to 
say they were separate and distinct (mughäyara) from God's 
essence. But the Sunnite imäms reject both distinctness of 
the attributes from God's essence - because this implies separa- 
bility - and identiy (ka-mä yamna`ün an yugäl hiya huwa). 
On this point J L8c, f. 168a/ notes that al-Ash`ari and 
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one opinion of al-Bägillänr do not allow the term ikhtil5f, 
"difference's, for the relation of the attributes to the essence 
and to one another; another opinion of äl-Bägilläni allows it. 
It is neither permitted to say that the attributes are other 
than the essence (ghayr adh-dhat) nor that they are the essence 
itself ('ayn adh-dhät) or united with the essence (itti}}äduhä 
ma'a dh-dhät). 
K LPp. 235-23g refers again to Ibn-at-Tilimsäni, who says 
that ar-Räzi's attempt to avoid composition in God is not success- 
ful, since the various attributes are distinct (mutamayyiza) 
from one another in intelligibility. Some have no object; others 
have an object without an effect on it; others have an effect 
(yu'aththir) on their objects. If they are distinct and different 
from one another (idhä tamäyazat wa-khtalafat), this supposes 
different aspects (wujühan mukhtalifa). This forced the Philo- 
sophers to explain away the reality of the attributes; for example 
they said that knowledge is nothing but incorporeity. 
Related to the problem of composition within God is the 
Mu`tazilites' further argument LK, pp. 236-237/ that the 
existence of substantive attributes would mean that what is 
from eternity is multiple. The answer is that the attributes, 
whatever their number, do not imply any composition or multipli- 
city in their subject (mawgUf) any more than in the case of a 
simr9le substance (jawhar fard) with its many attributes. The 
consensus that what is from eternity is one does not exclude 
more than one reality (4agiqa), that is the subject and the 
attributes, from being from eternity. 
Another argument of the Mu`tazilites LK, pp. 237-240/ is 
that, since being from eternity is the most particular 
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characteristic of God, anything which -is from eternity must 
also share in the other more general attributes of God. There- 
fore any of God's attributes which are from eternity, such as 
knowledge, must also be powerful, living, etc., which results in 
a multiplication of deities, even more than the three hypostases 
of essence, life, and knowledge posited by the Christians. The 
answer is that being from eternity is a negative, not a positive 
attribute, and therefore cannot be the most particular character- 
istic. As-SanU ! quotes here at-TaftEiz ni's äshi a 'a15 1- 
Kashshäf, 4 which says that the Christians do not err in asser- 
ting attributes, but in making three deities of them. 
Theilu`tazilites also argued L'j pp. 240-24Y that if God 
had knowledge, it would have to be like our knowledge, since 
both are related to the same objects. Therefore both would 
have to be either from eternity or have come into being, and 
this is impossible. A dialectical answer (jawäb jadall) is that 
God's knowingness (`ZZlimiyya), which the Mu'tazilites assert, 
would have to be like our knowingness; therefore the same diffi- 
culty applies to their position. The proper answer is that 
knowledge is completely particularized as to its essence, before 
it is determined as being from eternity or having come into 
being. 
d. Power (qudra) 
(Pd. 14) Someone powerful (gädir), says W LFf. 29a-30a; cf. 
K, pp. 168-17y, is he who can either do or omit an act accor- 
ding to his will (huwa 1l5dhi yaýVul minhu 1-fi`l wa-t-tark bi- 
hasab irädatihi). This excludes both a cause (`ilia) and nature 
4Cf. 
Ch. 1,, E, n. 21. 
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(tab! 'a), which do not have a will, and cannot omit to produce 
an effect, were they to do so. 
The di±ference between a cause and nature, according to the 
apostates who hold that these produce an effect, is that the 
influence of a cause does not depend ulon anything, and it is 
impossible for a cause to exist without its effect, for example 
the movement of a finger in relation to the movement of a ring 
placed on it. But for nature to produce its : 'ffect it depends 
upon the presence of a condition and the absence of an impediment, 
as in the case of fire in burning, according to them, since it 
depends upon the condition of the fire touching the thing which 
is to be burned, and the absence of the impediment of it being 
wet. 
Thus there are three kinds of active principles (fä`il) 
according to their sup; iosed ability to act: 1) one who is able 
or powerful (gädir), who can act or not act, and is said to be 
freely-choosing (mul-, htär), 2) a cause, and 3) a nature. All of 
these exist, say the Philosopher apostates - may God destroy 
them. But the Sunnites are unanimous in denying the effectivity 
(ta'thir) of the last two types, so that only the first remains. 
Then, the Sunnites admit the existence of the latter only in God, 
because of the impossibility of anything besides him all together 
or separately of having any effectivity whatsoever. 
God is powerful because he could have omitted creating the 
world. If he were obliged to create it, he would be a cause or 
a nature, and the world would have to be eternal, as will be 
seen later. The fact of the world's dependence upon God proves 
that he has the power to act. 
An objection is raised that God's power does not extend to 
omitting an act, because omitting (tark) is a pure negation, 
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whereas power must be related to a positive effect; were non- 
acting a positive effect, the world would have to be eternal. 
Also, continued non-acting does not require a power. The answer 
is, first of all, that omitting is not a pure negation; rather 
it is a positive refusal to act, yet does not take place from 
eternity, but in never-ending-time (f! nä lä yazäl). Besides, 
one possessing power need not produce omission; his power of 
omitting means that he does not bring an act into existence, not 
that he brings a non-act into existence. 
The second point in the Creed, that God must have a power 
(qudra) which is in addition to (zä'ida `alä) his essence, is 
against the i"iu`tazilites, who denied the distinction between 
God's essence and attributes. Their position goes against 
intelligibility, since anyone who is powerful must have power, 
either as &: condition of being powerful, or as a cause of it, 
or as something proved by it, or as a part of its reality, since 
someone powerful is he who has power. This is to speak in terns 
of suprosing dispositions, since powerfulness (gldiriyya) is a 
disposition inhering in an essence. But for al-Ash`ari, power- 
fulness simply means that power inheres in the subject. 
The third point in the Creed, ti"t LF. 30W continues, that 
this power is not united with God's essence, is against the 
position of the Philosophers. A reply has already been given 
to them in the demonstration of the impossibility of God's 
uniting with something other than himself. 
5 The reply to them 
in the Creed is an abbridged statement of the argument that in 
uniting a whole must become its very part, or something numerous 
5Cf. 
above, D, c, N. 9. 
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must become precisely few, which is without intelligibility. This 
is what is meant by "It would follow that two are one'19 that is, 
because the power and the essence are two realities (4agiqat5. n 
ithnatän), were they to unite, that is, become one, then there 
would clearly result the absurdity mentioned. 
In the fifth point of the Creed, that God's power is 
related to all things possible, the word "things possible" 
(mumkinät) is the equivalent of things admissible (jä'izät). 
Necessary and impossible things are excluded as objects of the 
divine power because to be an object of power implies that the 
thing can be or not be. 
The phrase "all things possible'? is pointed against the 
Mu'tazilites, who excepted human voluntary acts from the objects 
of divine power, and said that men create these acts (ikhtara`ühä) 
by their will. Were some posaibilities outside the range of 
God's power, the reason would have to be either in God's power, 
which was limited by a particularizing agent - which has been 
disproven - or in the possibilities themselves - which also cannot 
be so, since they are all equally possible. 
As an example of an impossible supposition outside God's 
power, ý LPp. 104-102/ rejects the reported opinion of Ibn-Uazm 
in his al-Milal wa-n-nijal that if God could not take a son he 
would be impotent ( `äjiz). Likewise al-Isfarä'ini explained 
the assertion of Idris that God could make the world pass through 
the eye of a needle, saying that God could make the world small 
enough to do so, but could not make it pass through with the 
size it has. 
A definition of God's power given by 4 LP. 92/1 $q LP. 2/, 
and 14 ZF. 213a/ is "an attribute which is effective in bringing 
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any possible thing into existence or non-existence" (gifa tu'nththir 
f! ijäd al-mumkin wa-i`dämihi/ eifa yata'attä bi-hg hull mumkin 
wa-i`dämuhu). Particularizing further the objects of God's 
power, M LFf. 214b-215W agrees with al-Bägilläni and disagrees 
with Imam-al-Haramayn that adventitious non-existence (al-°adam 
at-täril), that is, coming upon something already existent, is 
included among the objects of God's power. This is so if we 
accept as the formal basis (mugal}DiD) of God's power either 
possibility together with coming into being (al-imkän ma`a 1- 
rudüth), or possibility on condition of coming into being, or 
coming into being alone. 
Some imams go further and say that even the non-existence 
which precedes existence is among the objects of God's power. 
According to them the formal basis of God's power is possibility 
alone, apart from coming into being. Their reason is that 
linguistic usage (al-lugha wa-l-`urf) permit expressions to 
the effect that God has power to keep something non-existent. 
Therefore to exclude previous non-existence from God's power 
would seem like an impropriety (sü' al-adab) and the construing 
of a defect (ihäm an-naqq). 
The objects of God's power, according to W and It, can be 
summarized as concerning: 
- omitting (tark) 
-. acting (fill): 
- to bring something into existence (ijäd) 
- to cause non-existence (i`däm): 
- subsequent to existence (järit, 1ätiq) 
- previour to existence (slibiq). 
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e. Will (iräda)t 
(N. 15) The will, says 1t1 LF'. 31W is "an attribute by which 
there comes about the prevailing of the actuality of one of two 
possible alternatives' (gifa yata'attä bi-hä tarji$ wugU' a4ad 
tarafay al--mumkin), or it is "intending the actuality of one of 
two possible alternatives" (al-qa$d li-wugü' aiad tarafay al- 
mumkin). M's definition LF. 215/ is also illustrative: "an 
attribute by which there comes about the particularization of 
something possible with some of what is admissible to it" (gifa 
yäta'attä bi-hä takhgi1 al-riumitin hi-ba`ý mä yajüz `alayhi). 
(N. 16) The will is necessary to particularize the effect 
of God's power. J L11a, f. 177W and M LF. 212Y distinguish 
six kinds of possible altarnatives (al-mumkinät al-mutagäbilät) 
which require a particularizing agent: 1) existence and non- 
existence, 2) sizes (magädir), 3) attributes (gifät), 4) times 
(azmina), 5) places (amkina), and 6) directions (jihät). 
The particularizing factor, K LP. 1721 observes, cannot be 
the fact that one of the two possibilities serves a greater good, 
since that is a Diu`tazilite position disproven elsewhere. 
W j. 31W eliminates power as the particularizing agent 
because power has one relation (nisba) to all possible things in 
every ti"ie and every disposition. Also, the function of power 
is to produce existence. But an agent of existence (nüjid) as 
such is-not the same as an agent of. prevalence (murajji4) as 
such, "because the production of existence (ijad) depends upon 
the particularization of provalence (tarj34). 
Likewise knowledge cannot be the particularizing agent, 
because to particularize a thing with something its possibility 
admits is to produce an effect on it. But knowledge is not an 
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attribute which produces an effect; otherwise it would not have 
among its objects what is necessary and what is impossible. 
Besides, knowledge of actuality (wuqü`) follows upon actuality; 
were actuality to follow upon knowledge, there would be a circle. 
It is also evident that life, speech, hearing, and seeing 
cannot be particularizing agents, because life has no object, 
and it is like power in its indifference of relation (1i tasäwi 
n-nisba). Hearing and seeing are like knowledge in the order 
of what they follow upon, while speech has no relation to pro- 
ducing an effect. 
Therefore there must be another attribute whose special 
function is to give prevalence and particularization, and it is 
called the will. 
K /Pp. 172-173/ mentions an objection to the necessity of 
a will from the fact that many of man's acts occur apart from 
his will. The answer is that thin; is true only of man, who is 
not the agent of his acts. But God's particularization of 
possibilities must proceed from his will. 
(N. 17) K /Pp. 174-17V amplifies the arguments given in 
11 why God acts by choice of will, and not as a cause or a 
nature. If there were no divine will the world would either be 
from eternity or it would not exist at all. The former alterna- 
tive would result if the nature or cause were from eternity, and 
the latter if the nature or cause came into being, since their 
coming into being depends upon an impossible continuous regress 
or a circle. 
Another reason why God is not a cause or a nature is that 
if these principles were from eternity, an infinite number of 
things would have to exist, since these principles have only 
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one relation to all things possible, and possible things are in- 
finite. 
Another argument is-that all possible things would have to 
exist all at once, even if the cause or nature were not from 
eternity. 
A further argument LK, pp. 182-18Y is drawn from the 
intricate determination of star locations and movements. 
(N. 18) The objections raised in this number are clear 
enough in the Creed, and are also taken up elsewhere. 
6 
(Td. 19) On the question of God's willing evil, § LPp. 101- 
102/ explains that the P4u`tazilites said that God wills only 
what he commands, such as belief and obedience, whether these 
are actualized or not. But for Sunnites Ab'-Dahl was commanded 
to believe, but God did not will him to believe; in fact, all 
that happens does so by God's will. 
W LF. 33W proceeds: Although all Sunnites agree that 
everything happens only by the will of God, whether belief or 
unbelief, obedience or disobedience, or any other possible thing, 
they differ on whether to use the term "the will of God" when 
speaking explicitly of unbelief and disobedience. Gone forbid 
it on the grounds of propriety (`ala Variq al-adab) only, lest 
anyone imagine that unbelief and disobedience are predicated 
(idäfa) of'God. But that is not the case. Rather, the name 
unbelief or disobedience is predicated of the act created by 
God who wills its existence in the essence of a man. The act is 
predicated of man, since he is the one qualified by unbelief or 
disobedience, even though . 
he is not the producer (mukhtari') of 
6Above, 
N. 17, and in B, b, concerning an infinite series. 
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these acts. God is not qualified by them, even though he 
produces them. 
Likewise for other acts, God is only qualified as creating 
and willing them'without being qualified by the acts themselves 
at all, because of the impossibility of the essence of God to 
be qualified by anything which comes into being. An illustra- 
tion of this is for you to place something with a bad smell and 
color into a pan. The pan would be the acquirer (muktasib) of 
the bad thing and would be qualified by it, and not you who put 
the thing into it. 
In sum., iary, all God's acts are good (i}asana), but only 
differ in their existence in men according to what they acquire 
by revealed-law and custom (shar`an via-`urfan), even though they 
have no effect at all on any of these acts. 
! ̀ _nother aspect of the opinion that it is improper to say 
explicitly that God wills unbelief or disobedience is that to 
refer (isnäd) these acts to the will of God without mentioning 
good acts is a quasi begging pardon (shibh al-i`tidhär) for 
God's creating them by throwing the consequent blame upon the 
one who disbelieves or disobeys, whereas the referral of these 
acts to God's will in revealed-law is not an excuse, nor is God 
to be asked about what he does or decides. According to this 
opinion, the proper way of expression is that all beings in 
general should be expressed when referring to God's will. A 
general expression (ta`mim) will include unbelief and disobedi- 
ence, while guarding propriety of expression. One may, however, 
say explicitly that God wills acts of obedience, but only if 
there is no one listening who would understand thereby that acts 
of disobedience are not willed by God. If there are such people 
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listening, then one may only state the generalization, nothing 
more. Verses from the Qur'än L1: 6-7, and 72: 1W are adduced by 
supporters of this opinion. 
A second opinion allows explicit reference to God's willing,. 
of evil acts without fear of impropriety, because the difference 
between creating something and being qualified by it should be 
clear. 
A third opinion places no restriction or. explicit speech in 
teaching and explaining, but elsewhere requires respect for 
propriety. This opinion, as-Sanüsi says, is best. 
To show that God does not act for the sake of objectives 
(aghr 4 ), W LF- 33b/ offers the general reason that the objective 
must either be from eternity -- in which case his act would have 
to be from eternity or else he would be frustrated from his 
objective - or it raust have come 
into being -- in which case the 
objective must have come into being through another objective, 
and so on in a continuous regress. IL 
LPp. 242-245 adds varia- 
tions to these arguments. 
An objection is considered in K LPP. 426-422/ that if God 
does not act for an objective his acts are stupidity (©afah). 
The ordinary meaning of this term is ignorance of ones own 
welfare and lightmindedness, so that a stupid person does things 
which hurt him without knowing it, or if lie does know it, he 
prefers a passing pleasure to avoiding its oevere consequences. 
Futility (`abath) ordinarily refers to doing something unawares 
or without intention (qa; d). Neither of these terms can be 
equated with not acting for an objective. Likewise God's wisdom 
(1}ikma) requires acting with knowledge and will, but not for an 
objective. 
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The I'Iu`tazilites, 41 LF. 342f continues, held that God's 
determinations (atkäm) are motivat: d by objectives; for example, 
they said that drinking wine is prohibited because it damages 
the intellect. 
One point against this position is that drinking is an act 
of God'or which nan has no effect; dazaCing the intellect is 
merely a sign (amära) set up by God to indicata that ; pan deserver, 
punishment. 
A second point in that there is no connection between 
drinking r. n3 damaging the intellr, ct, since God produces every 
effect directly without any interm: diate influence of a creature. 
The saue holds for killing., an enemy; Sod causes death; the blow, 
whether it is d'liberate or not, does not; the distinctions 
between deliberate .. nd nor-deliberate are sot u-! ) by Go 's free 
willing. 
Thus you know how wrong is the position of the Mu`tazilites, 
who said that tip:. intellect a1or.: can r. rrive at '_: nowledGe of God'E; 
determinations without the inter"rediac,. " of prophets. This ques- 
tion is entitled "judging Food and evil" (at-tahsin wa-t-tagbit), 
or simply '*-good and evil". ' The professors of truth say that 
before revealed-law there is no good unleoc revealed-law says 
": lo it", and no evil unless revee. led-law cayc `, Dn. not do it"; 
there is no cause in the particularization of either. 
I: /Fp. 429-43/ explains and argues against the Mu'tazilite 
position further. They held that there is good and evil in 
human acts which can be determined apart from revealed-law. 
According to them, the Goodness or evil of some acts is irnzaedi- 
ately evident, such as the goodness of truthfulness and faith, 
and the evil of lying and unbelief; for oth''r acts revealed- 
law is necessary, such as the goodness of fasting on the last 
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day of Ramaýän and the-evil of fasting the firstSdtLy of Shawwäl; 
in these cases the legislator explains what is good, but does 
not constitute it. 
The older Mu'tazilites said that acts were good or evil 
because of their essence, while others said they were so because 
of an attribute attached to them, such as the evil of adultery 
because of the resulting confusion of relationships and claims. 
Still others said that goodness is essential to the act and 
comes from God, whereas evil is an attribute of it. Al-Jubbä' 
said that the same act can be good or bad according to different 
aspects,. such as striking an orphan to train him or for another 
reason. 
One answer to the 14u`tazilites is to divide into absurdities 
their assertion that it can be known from intelligibility that 
thanking God for his benefits is good. There would have to be 
some advantage in thanking God. But there is none: 
- for man: 
- in this world, because here all he gains is tiredness 
- in the next world, because nothing can be known about it 
without revealed-law 
- for God, because he gains nothing 
fron it. 
To the objection that thanking God preserves man from God's 
punishment, and this can be known without revealed-law on the 
supposition that God acts for objectives, there-is the answer 
that on this basis God could equally punish 
hin for two reasons: 
1) that the man tires himself in thanking God without God's 
permission, and 2) that if God gave him only a little of what 
in his riches he could give hin, thanking him is equivalent to 
mocking him. 
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The causes of determinations mentioned by Sunnite professors 
of revealed-law, W LF. 34b/ continues, are not to be understood 
literally as causes impelling the legislator to make a certain 
determination, as the Mu`tazilites maintain, but by these causes 
are meant signs (amärät) set up by revealed-law as a result of 
pure choice. Or else, these causes mean the advantages which 
revealed-law looks out for (rR'ähä) through these determinations 
by way of favor, not decisive necessity. An e:: anple of this is 
the Qur'ln verse ill have created jinn and men only that they may 
worship met; L51: 56/, which must be interpreted as for the advan- 
tage of jinn and men, not of God. she Mu`tazilites erred doubly 
in interpreting this verse. First, they interpreted the lam in 
"li-ya`budüni" as a lam at-ta`lil rather than as a lam aq-§ayrüra, 
making wcrship t :e ob j active sought by God. "econdly, they 
restricted God's will to what agrees with his commands, excluding 
evil acts. 
Another legitimate interpretation of the lam in this verse 
is that it is metaphorically a lRm at-ta`111, in which the quasi- 
command to worship implied in the verse is expressed as a final 
cause (al-`ilia al-ghil'iyya), which in technical terminology 
means "what impels to action according as it is perceived, even 
if it is posterior in existence to the act" (mü y". b`uth bi-hucab 
tapwrrurihi `alä fi'l shay' ova-in kün yata'akhkhar wujüduhu `ala 
dhälik ash-shay'), such as gain with respect to trading. A 
final cause is the usefulness of a thing (fä'idat ash-shay'), 
and is always first in mind (dhihn) but last in outside existence 
(f! 1-1-. hF-rij). As the Philosophers say, what is first in inten- 
tion is last in operation (awwal cl-fikra äl: hir al-`amal). In 
the case at hand it expresses a quasi-command to worship, indi- 
cating a pure relating (nutlaq at-tartib) of the existence of 
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jinn and men towards worship, without God being impelled either 
to create them for the sake of worship or to reward them for it. 
f. Knowledge (`ilm): 
(N. 20) § LPp. 106-10/ and M L'. 215a-Y define knowledge- 
in nearly the same terms as an attribute by which its object is 
disclosed exactly as it is" (gifa yankashif bi-hä mä tata`allaq 
bi. -hi nkishäfan 19 yahtamil an-nagi4 bi-wajh min al-wujüh/ gifa 
yankashif bi-hä 1-ma`lüm `alä mä huwa bi-hi). M"explains once 
more the difference between knowledge and doubt, etc., as was 
seen above. 
? 
(N. 21) K LPp. 185-193/ distinguishes two arguments for God's 
having knowledge. The first is that of the work of wisdom (ihkgrs) 
found in creation. Regarding this, W L' 35 / says that one 
would have to fight the truth and resist plain evidence to say 
that the marvels of the world came from someone ignorant. As- 
SanflsT goes into long detail explaining the intricacies of the 
eye as an example of God's wisdom, though noting that God causes 
or prevents seeing on the occasion of (`ind) the presence or 
absence of the proper conditions for sight, not through (bi) 
them. 
K /Pp. 186-187/ mentions the objection that a bee can make 
a hive which is an engineering marvel without an intellect. 
The answer is that while the effect comes from God, he inspires 
the bees with knowledge of how to make a hive, even though they 
are not properly-endowed (ahl) with any knowledge. 
Imäm-al-Varamayn LPp. 187-18/ objected to the argument 
from wisdom, saying that all it means is that substances have 
7Cf. Ch. III9 A, a. 
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been lined up in a determined way, and thi. s"is no proof of know- 
ledge. Ibn-at-Tilimsäni answered him in his Nhar al Na`Slim, 
saying that the argument from wisdom does not mean simply the 
particularization of substances with states of motion or rest 
or situation (akw n), but also with a particular modality 
(kayfiyya) and measure (migdär) of attributes and accidentals. 
Ls-Sanüsi then LFp. 190-193/ expatiates on the wise measurements 
of the parts of the human body and how they serve its functions, 
referring also to the wisdom of the rest of the universe. 
The second argument for knowledge Z11%,, p. 1$9/ is that pro- 
posed by Im<. m-al-FJaramayn, which Ibn-at-Ti!. ýimzZ'tr. v says requires 
reasoning, whereas the first is self-evidcnt. The argument is 
that God acts by choice, as has been nraven; but acting by choice 
sun-roses intendinG (gaqd) what is to be dnnc; but intending 
something supposes knowing it. i"; en can intend on the basis of 
belief (`ticEd), opinion, or suspicion, but this is impossible 
of God, since it is an imperfection. Therefore he intends by 
fn-. uledge. Also, since God particularizes every aspect of crea- 
tion, he raust intend and know every aspect and detail. Thus the 
Philosophers arc- wrong in limiting him to general knowledge. 
I? LEI'. 36W takes ui the point that God is knowledge is above 
constraint and reasoning. Knowledge constrained by its object 
(ýarür3) is that which is accompanied by pain or need (4arar aw 
häja), such as our knowledge of our own pain or hunger. There 
is no doubt that knowledge of this kind is impossible for God, 
since all agree that it is impossible for him to suffer pain or 
need. 
Yet the word arüri is sometimes applied to knowledge which 
is had without reasoning (na;; ar). This meaning can legitimately 
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be applied to God's knowledge, but to avoid misunderstanding 
revealed-law forbids the use of the word 4arýärl describe God's 
knowledge. 
It is impossible for God's knowledge to come from reasoning 
(na; ari), because reasoning is opposed to knowledge, since know- 
ledge coming from reasoning is had only when masoning is finished 
(bi-ngiräm an-na; ar), and does not coexist (lä yajtami`) with it. 
Such knowledge comes into being, and as such is impossible for 
God. 
Here K LPp. 258-26j/ accepts the opinion of ImEm-al-Varamayn 
that knowledge is not essentially dependent upon previous reason- 
ing, 
8 
since the capability of a substance for knowledge is of 
essential-property (nafsi) and needs no condition. 
In Qur'än verses such as 29: 3, where God is said to cause 
trials in order to know who are true and who are liars, "to 
know, ' must be interpreted as "to announce reward or punishinentli. 9 
As-Santis! then quotes al-Mugtara$ on the kinds of arüri 
knowledge, and in summary says that there are three kinds of 
knowledge which come into being: 1) self-evident, or constrained 
(1arüri), 2) spontaneous (badihi), 
10 
and 3) acquired (kasbi); 11 
all of these are impossible of God. 
g. Hearing, sight, speech, and perception: 
(N. 22 contains nothing of note. ). 
(N. 23) Hearing (sum`) und sight (öacar), W LF. 36ý/ says, 
8Not 
that K, p. 18, attributes to Imäm-al-Varamayn the 
opposite opinion. 
91n 
explaining this verse, as-Sanüsi quotes from az- 
Zamakhshari and Ibn-'AYiyya. 
10That is, self-evident, but without pain. 
11That is, resulting from reasoning. 
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are types of"percertion (idräk) additional to knowledge. In 
God they are not limited to sounds or colors, but he sees and 
hears from eternity and forever his own essence and positive 
attributes as well'as our essences and positive attributes, 
without limit as to object or time. Nevertheless it is sensibly 
apparent that the disclosure (inkishäf) of each of these powers 
is not the same, and they differ in reality (hagiqa). Also, in 
God these rowers cannot be linked to ears or eyes or directions. 
K /''p. 195-19W quotes some i? ur'än verses affirming God's 
hearing and soein6 ý'20: 
46,17: 1 etc., 96: 14,26: 218,19: 4/, 
and says they are to be taken literally on the principle that 
interrretation (ta'w l) is permitted only on the conuition that 
the context justifies it. 
,. ý-Judd';. end his non (i"Iu`tazilites), says Y. LPp. 200-202/, 
said t . -PA, coon e hearing and seeing is tneroly one who in living 
without defect. This position is wrong because, first, hearing 
and seeing are related to objects, %r: ile life is not; secondly, 
an perceives that he is hearing and seeing without perceiving 
this absence of defect; thirdly, by the sate reason power and 
knowledge should be reduced to life. 
The 2hilosoahers LIr, pp. 201-20Y explained hearing and 
and seeing as something physical, saying that what is seen is 
the immaterial impressed image (al-mithäl al-munVabi` al-kh¬ºli 
`an al-mädda) of an external object, or., according to another 
opinion, the external object itself through the mediacy of the 
image impressed in the common sense (al-$asc al-mushtarak) 
located in the front of the brain. There are two similar 
opinions concerning hearing. The Sunnite position, however, is 
that these perceptions require only a subject, without condi- 
tions, since the capability of the subject is of essential- 
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property; any other factors are simply customary concomitants of 
God's acting. Ar-Razi objected to even the possibility of an 
impress image, but as-Sanüsi answers his arguments, quoting from 
Ibn-at-TilimsänT. 
qq L. 2Y explains that God's hearing and seeing, unlike 
ours, have as their objects. all existing things, whether they 
are from eternity or. came into being, since their formal object 
(musa44i4 ta`allugihimä) is existence. If their objects were 
restricted in any way, a particularizing agent would be required; 
then these attributes and God would have come into being. Thus 
K ZPp. 234-285; -ef. M, f. 2162/ approves the opinion of al-Ash`ari, 
rejecting the opinion of older theologians (qudama') such as `Al. 
b. Said al-Kulläbi and al-Qalänasi who restricted hearing to 
sounds and said that God does not hear his ""ternal speech, but 
only knows it. 
Regarding seeing, the difficulty is raised LK, pp. 286-289; 
M, ff. 216a-b/ that we cannot see our own sight; therefore it 
does not extend to all existing things. Al-Bagilläni answered 
that this is because of an impediment which is invisible to the 
person concerned, but is visible to others. Thus everything is 
essentially visible. 
The Mu'tazilites `K, p. 206/ who say that God hears and 
sees himself reduce this perception t^ knowledge. Other Mu'tazi- 
lites say that God neither sees nor is seen, on the basis that 
12 
sight is a matter of emitting rays, as will be seen later. 
Abü-1-Q. al-Ka'bi and a. 1-4. al-Bari (Mu'tazilites) LK, pp. 204- 
202/ said that hearing and seeing are only knowledge related 
particularly to visible and audible objects. Ar-Räzi objected 
to their opinion on the basis of the evident experiential 
12IT. 43 
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difference between these perceptions and knowledge. Ibn-at- 
TilimsänT, however, said that ar-R zi's position does not con- 
clude to a specific difference, but the difference could be 
simply a matter of a greater or cimaller number of objects; for 
instance, seeing includes more than knowing in the case of an 
absent object. Or the difference could be one of subject, f, uch 
as the eye for seeing and the heart for knowing. 
Al-Ash`ari LK, pp. 205-20/ had two opinions. The first is 
that hearing and seeing are generically different from knowledge, 
although they are all 4ttributes disclosing objects as th3y 
actually are. The second is that they are of the genus of know- 
ledge, but are related only to existing objects, whereas know- 
ledge is related also to non-existing ones and to things both 
simply and determinedly (wa-l--mutlaq wa-l-mugayyad). Al-Ash`arl 
opposed reducing hearing and seeing to knowledge, in the same way 
ar-'IRäzi did. But Ibn-at-Tilim Ani corszaented that the same 
difficulties remair. 
11 C. 216b' feces directly the difficulty that if the 
objects of hearing and seeing are the same as those of knowledge 
they are superfluous (tai}cil al-i}&qil wa-jtim! z' al-mithlayn). 
As-Sanüsi's answer is that the objects are the same - all exist- 
ing things - but the reality (ýagiqa) of these perceptions 
is 
not cne, just as the reality of their relations to their objects 
(ta`allugEtuhä) is not one, but each has a particular disclosure 
(la-hu 4agiqa min al-inkishäf ta:: hugquhu) different from that of 
the others. This is true whether we say bearing and seeing 
are species (anwt') of knowledge or not. 
As for seeing's (mushZZhada) being a stronger and more 
detailed perception of an object than knowledge, this is not 
true of God, whose knowledge is all embracing of every object 
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in general and in detail. 
God's speech (kaläm), says 4 LF. 113 is related to (muta`alliq 
ay dä11 `a1ä) all that he knows, which is infinite. M Lri. 218a- 
221aJ/ discusses in detail the various kinds of speech (khabar, 
inshä', etc. ) as they apply to God. The statement that God's 
speech is without letters, sounds, and sequence, M LF. 217a/ 
explains, is against the position of the Vashwiyya, who affirmed 
material speech as an attribute inhering in God, and the Mu`tazil- 
ites, who asserted material speech, but as a creation, not an 
attribute of God. 
I: LPP. 264-26Y says that the Ijashwiyya are of two kinds : 
One holds that God occupies space, but has no shape, and that 
his spoech is from eternity, of any language, and consisting of 
letters an;? sounds, but not in an outward way '(111 `alä nakhUri j 
al-4 ur1f). 
The other kind holds that God occupies space with the shape 
of a man, and speaks in any language according to the outward 
sounds of the litters; his speech is fron eternity, but is 
sometimes quiet (camat) and covered up. According to them, 
whenever anyone reads the cur'än, he heors the eternal speoch of 
God which exists in hin as in a subject (wujid fi mal all hEdhä 
l-gäri') without leaving God. Likewise the letters of a copy 
of the qur'än are the very speech of God without leaving his 
essence. 
AbU-l mid13 and Ibn-Dahhäq LK, pp. 265-268 and 273--274/ 
are quoted in refutation of them: The 1ashwiyya have the antropo- 
morvthism of the Jews, the Christian idea of God's sp: ech (word) 
dwelling in men,, but not just in Jesus but in everyone who reads 
13According 
to a note of al-Vämidi, this is al-Isfarä'inl, 
not al-Ghazäli. 
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the Qur'an, and the Mu`tazilite belief that God's speech 
consists of sounds and letters. 
To show that speech is not just outward sounds, the Sunnites 
LK, pp. 268-273/ point to the fact that commanding and forbid- 
ding are interior acts manifested in many various ways. After 
refuting Mu`tazilite objections to this, the question is raised 
whether speech is properly interior or exterior or both. A1- 
Ach`ari says that it is common to both, while the Mu`tazilit, ýs 
say that it is properly exterior and only metaphorically interior. 
But the Sunnites interpret the Father's dictum "The speech of 
God is memorized in the heart, recited with the tongue, and 
written in copies" (kaläm A1111h mahfü; bi-¢udür wa-magrü' bi-1- 
alsina wa-maktUb fl 1-magähif)14 as the application of the name 
of something referred to (madlül) to something r: fcrring to it 
(dä11), since a thing has four existences: 1) in actual indivi- 
duals (a`yän), 2) in the mind (adhhün), 3) on the tong-je (lisun), 
and 4) on fingerti', s (banZn), that is in writing. The last 
three only refer to, but are not the actual eternal spjech of 
God; what is recited r'r written is from eternity, but not the 
recitation or writing. Thus M LF. 218a/ says that God's speech 
is in the Qur'än as understood and known, not as indwelling 
(fahman via-`ilman lä iiulülan) LCf. ý, p. 11g. 
I{ then LPp, 275-279/ discusses Qur'än verses referring to 
God's speaking to Moses L4; 164 and 7: 144, %, saying that he 
did not hear created words, but the interior eternal speech of 
God; otherwise he could not be singled out as the interlocutor 
(kalim) of God. 11 LF. 37/, ,7 LP. 11/, and M 7.217b/ point 
14Cf. til jiyyat a. Hanifa, art. 9, Fiqh altbar II, art. 3, and 
Tahävri, art. 3, in A. J. Uensinck, Thr Muslim Creed, its genesis 
1and historical developnent (Cambridge, 932 , pp. 127 and 1ý 9d . 
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out that the inner being (kunh) of speech as well as God+s, essence 
and other attributes is veiled (ma4jiib) from the intellect,. but 
W LF. 37b/. adds that any knowing-awareness of it must be attained 
by way of (mystic) taste (wa-`alp tagdir at-tawacqul ilä ma'rifa 
shay' min dhälik fa-huwa dhawgi), which can be expressed only by 
the beckoning (ishära) of one person who has it (min ahlihi) to- 
another who has it. 
S LPp. 114-11V notes also that because God's speech is 
beyond intellectual comprehension the comparison by theologians 
of God's speech to ours is true only to the extent that ours, as 
God's, is not necessarily dependent on letters and sounds; but 
our interior speech (kalämunä n-nafsi) comes into being and is 
marked by parts, priority and posteriority, and has no positive 
resemblance to God's speech. 
M LF. 217W gives an argument from intelligibility (dalil 
al-'aql) that God has speech because if someone knows something 
he can speak about it, and God knows everything. 
I LF. 38a/ and K Z13p. 193-19ý/ offer a general argument for 
hearing, seeing, and speech that a subject which is capable of 
an-attribute must be qualified with either the attribute or its 
like or its opposite. God is living, and is'therefore capable 
of hearing, sight,. and speech. Therefore he must possess them, 
since he cannot be qualified with their opposites: deafness (qamam), 
blindness ('ama), and dumbness (bakam).. " 
But the weight of authority (as-sam' ay an-nagi), namely, 
the Qur'an (al-kitäb), the Mutammadan norm (as-sunna), and con- 
sensus (ijmä`), is greater than that of intelligibility in this 
question, because if these attributes are perfections in this 
world (shähid), it does not necessarily follow that they are 
perfections in what is beyond (ghä'ib). For example, pleasure 
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and pain are perfections of a living thing in t:: is world, but 
they are impossible of God. Therefore by intelligibility alone 
one cannot be sure that if God does not possess these attributes 
he necessarily possesses their op-oosites. K LPp. 19C-202/ argues 
similarly, quoting Ibn-at-T'ilimsänT against the arguments pro- 
posed by al-Isfarä'ini. 49 remarks LP. 2f that the existence 
of these three attributes is settled by authority, but the 
relation of hearing and seeing to their objects and the fact 
that God's sp. ech has no letters, sounds, or temporality are 
known by a reason of intelligibility. 
An objection is raised in K LPp. 196-19v and Sg /P. 23/ 
that if the authority of a pro-)het is needed to assert that God 
speaks, the authority of a pro"ihet in turn depends upon a miracle, 
which presun")oses that God speaks in affirming the truthfulness 
of the uro, )het; thus the arguricnt runs in a circle. Ibn-at- 
Tilim. c ni answered that the act of a miracle indicates the truth- 
fulness of the ; proih: t without a separate verbal declaration of 
his truthfulness; the qu-"stion of whether God can speak or not 
is left oven. 
U; kno: "r God's attributes, W continues LF. 38a/, either by 
his acts which prove the existence of these attributes, or, if 
we do not find a proof from his acts, by having recourse to 
authority. If authority says nothing, then we refrain from 
judging (waqf). In the case of- 'the above attributes authority 
is decisive. "' 
Perception (idräk), says w /F. 38a/, includes perception 
of odors (mashmümät), tastes (madhügät), and things palpable 
(malmüsit). As-Sanüsi does not discuss the extent of the 
objects of each of these, except to mention in K LP. 28W and 
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M IF. 216/ that the Companions differed as to whether things 
which can be seen, such as motion-ands-situation (akwän),. can also 
be felt. Al-Mugtaraý is cited for the affirmative. In the present 
world (shähid), continues W Z'F. 382/L, the three perceptions just 
mentioned are perfections additional to knowledge, the same as 
hearing and seeing. There are three opinions concerning their 
affirmation of God: 
1) Those who hold for the proof from intelligibility for 
hearing, seeing, and speech, such as Imam-al-JJaramayn and, accor- 
ding to J L14a, f. 211, al-Bägilläni, maintain the same proof 
for the remaining perceptions, but exclude from these attributes 
any sense organ (jari4a), contact (itticäl), or coming into being. 
Their argument is that if God did not possess these attributes 
he would lack perfection. 
K LPp. 206-202/ adds, in line with this opinion, that 
consensus forbids the use of expressions such as UGod smelt", 
because of the physical contact and change this ordinarily 
suggests. But the perceptions of odors, tastes, and palpable 
objects are distinct from smelling, tasting, and touching; and 
God can create the one without the other. Yet because sore 
theologians say that the two are essentially linked, 'these 
perceptions cannot be absolutely asserted. 
2) Others, W continues, deny the distinction of these 
perceptions from God's knowledge. 
3) The best position. is that of al-Mugtara4 and Ibn-at- 
Tilimsäni, who said-that we should refrain from judgement, 
meaning that we do not know whether these perceptions are in 
addition to God's knowledgo or part of it. 
168 III, E, h. (N. 24) 
h. Outward anthropomorphisms: 
(N. 24) The eight attributes referred to in the Creed, says 
W LF. 3GW, are the positive substantive attributes: knowledge, 
power, will, life, hearing, eight, speech, and perception. The "- 
first four are 1. nown by intelligibility; the next three depend 
upon an authoritative text (nacq); on the last judgclent was 
suspended. 
There are various opinions concerning things mentioned in 
revealed-law which are opposed to (mu45dda li-) God. These 
things are his mounting (upon the throne), his hand, his eye, 
and his face. By intelligibility and consensus God is decidedly 
above the outward impossiblz meanings of these things. Accept- 
ing the outward meanings, says K LN. 264/, is the position of 
the iiashviiyya who, for example, associate with "mounting on the 
throne" (istiwKI) the story that every Friday night God descends 
to htaven for a third of the night and before dawn goes back up 
to his throne. 
A1""f. sh`ari, continues V, said that the added descriptions 
are names of attributes other than the eight mentioned. His 
reason for affirming them is authority (cam`), not intelligibili- 
ty; therefore in his teaching they are called authoritative 
attributes (§ifät sam`i.,, ya). God : snows best. J Z15a, ff. 212b- 
214b/ adds, quoting al-2midi, that this is also the opinion of 
al-Isfara'ini, al-B gillZini, and some Fathers; --according to them 
these attributes are of essential property (nafei). 'A1-2mid! 
added that al-Ash`ari had a second opinion similar to that of 
Imam-al-Varamayn. 
Imäm-al-IJaramayn, continues W, held for interpreting them 
(ta'wiluhä) as referring to recognized attributes, as mentioned 
in the Creed. 
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The Fathers (salaf) opted for suspending judgement (waqf) 
regarding the interpretation'to be adopted (fi ta`yin ta'wiliha). 
They said we hold for sure (nagta`) that their outward impossibi- 
lities are not what is meant, but after that we entrust their 
exact meaning ('ayn al-muräd minha) to God because the terms can 
have several legitimate applications, whereas revealed-law has 
not determined which of them is meant. Therefore, according to 
al-Qaräfl, to determine the meaning without authority (nagl) is 
to surmount the wall of the beyond without a guiding reason (at- 
tasawwur `alä 1-ghayb min ghayr dalil). This is the best and 
safest (aisan wa-aslam) opinion of all. 
Al-Ash`ari extlained the Qur'än verse '*-FIe mounted upon the 
throne" L7: 54 etc. / by discounting both the impossible meaning 
of his taking position and sitting down, and the interpretation 
that God took possession of the throne by his power, since there 
is no reason for singling out the throne among all other possible 
things which are equally dependent upon God's power. Therefore 
this verse must refer to a special attribute befitting God. 
Al-Ash`ari's reason for asserting the attribute called the 
"hand" is the verse in which God says to the devil '-What prevented 
you from adoring what my hand created" L38: 72. Likewiso if the 
"hand were interireted as power, there would be no use in 
singling out the creation of man as the work of God's hand. 
The verse referring to God's eye is "and that you be made 
under my eye;; L20: 32/, while that referring to God's face is 
liThe face of your Lord remains full of glory and honor" L55: 27/. 
Imam-al-Varamayn , 
Al, f. 39af interpreted the "mounting 
upon the throne" as taking possession. of it by force (al-istilä' 
`alayhä bi-l-qahr) and determining (tadb! r) that it neither move 
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nor stand still nor occupy any determined 'lace nor be qualified 
with any other attribute exceot by the will-of God who creates 
these attributes. The reason for singling out the throne with 
a special expression is not that it differs from other creatures 
in dep"--ndence upon the creator, but that it is the greatest of 
creatures, and compared to it all other creatures are like a ring 
tossed in th. desert; so that som:. cne might imagine that it has 
a power and dignity to take care of itself (f! tadbir nafoihi) 
independently of God. If it is pointed out that the throne can- 
not help or hurt itself or anything else, then the same is all 
the more true for the rest of creation. This is one of several 
well %nown interpretations of this verse. 
Iu3m--a1. "Iaramayn interpreted God's "hand" ac his power, on 
the basis of the verse ' 7e built the heaven: with hands', * L51: i?, ' 
and the usage of Arabic cpeech. The term "hand" was used in the 
verse concerning /dam's creation in order to honor him over all 
other creatures. :; s-Sanüsi illustrates this interpretation by 
various hadiths, and explains the purpose (hikma) of the usage 
"two hands" of Goý! by having one hand refer to God's power and 
th:. other to his favor (ni'ma). Another interpretation of the 
dual is that it is simple metaphor (L1ajj. z), similar to the use 
of the plural to intensify (ta`. im) something. 
ImEm-al--kiaramayn Al, f. 1+Obj interpreted the term "eye" as 
God's 1-nowledge or watchfulnesi and protection (al-kilä'a wa-1- 
hafz). In the verse It (the boat of Noah) runs before our eyes" 
L54: 14/ "our eye" (a'yUn) can be interpreted in four different 
ways: 1) as knowledge, 2) as watchfulness and care (al-kilä'a 
wa-r-ri`äya), while the plural can be for intensification (ta`ýim), 
or for the number of passengers on the boat, or for the number 
of angels God ordered to accompany the boat; 3) as the several 
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fountains (a`yün) of water which burst-upon the earth, or 4) as 
the-individual men (i'yün) who were rn the boat. 
God's "face" is interpreted as his essence or his existence, 
since this is the root of his being everlasting and the subject 
of glory and honor. 
i. Life, and the eternity and unity of every attribute: 
(N. 25) Life (4ayät) , says § 
ZPp. 108-1021, differs from the 
other positive attributes in that it is not related to any object 
besides inhering in the subject; for instance, knowledge requires 
something to be knoi. ra. Both inhering in an essence (al-qiyam 
bi-dh-dhät) and, in the case of the other attributes, being 
related to an object (at-ta`alluq) are essential-properties (nafsi) 
of the attributes. 
!J ýF. 41af/ says that it places life last among the attributes 
because it is the condition (spart) of the others and is known 
(madlül) through the others. ld is followed by ý$ LP. 23%, but 
X LP. 192/, § LP. 10ý/, and M Zr. 215'y place life before hearing, 
sight, and speech. 
(N. 26) The keystone of the argument for the attribute of 
life is that it is a condition of the other attributes from which 
they cannot be separated. If the other attributes are from 
eternity and everlasting, then-life also must be from eternity 
and everlasting. 
(N. 27) After showing that life and the preceding attributes 
are from eternity and everlasting, says W 67-. 41/, this is the 
place to show in general that all God's attributes; those we 
know and those we do not know, likewise are fron eternity and 
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everlasting, so that it is impossible for Goals essence to be 
qualified with anything which comes into existence. Towards this 
conclusion there are three demonstrations LNos. 27, - 28, and 29 
respectively/: 
Regarding the first demonEtration, to suppose that anything 
possesses ah attribute requires that it have a capability for it. 
But if something has a capability for an attribute, it is legiti- 
mate for it to be qualified with the attribute as long as "Llt 
exists (m q9J! ib. xtan li""wujfdihi), since its capability for the 
attribute is es"ential (nafsi, dhäti) and does not come upon 
the subject after the subject's existence. For God to have the 
capability for an attribute demands that he have the attribute, 
but this is not true of creatures, because in them an attribute 
is admissible, not necessary, and therefore not always existent. 
(: 1.28) The second demonstration is clear enough in the 
Creed. 
(Td. 29) P. eaardine the third denonctration, w IF. 43af notes 
that whcthcr the supposcd attribute is a perfection or an imper- 
fection in itself, it is an imperfection and an impossibility 
for God :y th^ fact of ito havinE come into being. 
(N. 30) This number is an objection to the third demonctra- 
tion, and is clear in the Creed. 
(N. 31) In the argument for the unity (wai}da). of each 
attribute, says w LT. 43ý/, the iinpocoibility of the conjunction 
of two like things applies to attributes not related to objects. 
The impossibility of achieving what has been achieved is a 
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special argument for the unity of the attributes related to 
objects. 
Attributes differ only according to a difference in subjects, 
or objects to which they are related, or times. Otherwise they 
must be one. * For example, knowledge is related to an infinite. 
number of things knowable, but knowledge can only be one, since 
an infinite number of knowledges is a superfluous multiplication 
of what is alike, whereas a finite number of knowledges is 
incommensurate with the infinite number of objects. 
K LPP" 289-309/ discusses the same question and gives 
similar explanetions and argum^nts. The objection is considered 
L. 299 that speech has only a generic unity, containing the 
seven species of commanding, forbidding, announcing, requesting 
information, promising, threatening, and appealing. This is 
said to be the opinion of `Al. b. 3a`id b. Kulläb, but another 
opinion of his is that these seven are acts of the one attribute 
of speech, which alone is from eternity. The latter opinion was 
criticized because there cannot be speech from eternity without 
one'of the seven; also requesting information, promising, and 
threatening are reduceable to announcing. Others defend thin 
opinion, saying that speech is called a commanding or a forbidliIi 
only when something commanded or forbidden exists, not that 
speech has these for an object only when they exist. 
A1-Isfarä'ini reduced all seven hinds of speech to forms of 
announcemnt of reward or punishment. This is in opposition to 
al-Bägilläni who insisted that there is no necesiary connection 
between co= ndinö or forbidding and rewarding or punishing. 
+++++++ 
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F. Oneness ess (wabdäni'ya) : 
a. Procedure and meaning: 
(N. 32) Explaining the procedure, W z7.44b/ says: "The 
treatment of God's oneness has been put in this last place 
because its proof depends upon much of what has preceded. Thus 
the formula of unity (kalimat at-tawhid) 'There is no deity but, 
God' (1R ilRha i11ä 111h) is composed of a denial and an affir- 
mation; what is denied of everything other than God and affirmed 
exclusively of him is divinity and its properties (al-ilähiyya 
wa-khawäý$uhä); so that tha formula 'There is no deity but God' 
includes the meaning that there is nothing from eternity in its 
essence and attributes but God, and there is nothing whose 
essence and attributes are necessarily everlasting but God, and 
there is nothing other from all things-that come into being but 
God - that is, he is not a body nor inhering in a body, nor in 
a direction or having directions within himself, nor modified 
(wa-lä yukayyaf) or imaginable (ºra-lR yatawahham) - and there 
is nothing self-subsistent - that is, in no need of a subject or 
b particularizing agent - but God, and there is nothing possess- 
ing rower over everything possible with a power from eternity 
but God, and th:: re is nothing knowing an infinite number of 
things knowable with a single knowledge which is from eternity 
but God. The same apilies to everything which necessarily 
belongs to God. 1 
"Therefore the best order to follow (al-lä'iq/ al-alyaq/ f! 
t-tartTb) is to explain first how the existence of the Deity of 
the world is known, then what he is fittingly qualified with, 
1§, 
pp. 190-219, develops the idea that all the attributes 
of God can be derived from the first part of the shahäda. 
III, F, a. (Pt. 32) 175 
and afterwards that he who is Lnown necessarily to posses these 
qualifications can only be one. Therefore we placed first the 
affirmation of its characteristics (khawäc ihä). Then, in this 
chapter, we began to explain God's uniqueness (infiräd) in that. "2 
W parenthetically defines divinity (ulflhiyya) as an expression 
of God's existence as necessary and in no need of an agent, while 
everything else is in need of him. Or, if you like, divinity is 
God's freedom from need of anything else, while everything else 
is in need of him (istighnä' mawläna `an ghayrihi wa-htiyäj kuli 
ma siwähu ilayhi). 
3 
K ýPp. 321-331/ asks whether God's oneness can be proved 
from authority as well as from intelligibility. Imäm-al-Varamayn 
and ar-Räzi said that it could, but Ibn-at-Tilimsäni, commenting 
on ar-Razi's Ma`ämil, said that it couldn't, since if God's 
unity is not known it is not certain that a miracle proving a 
pro; ahet's truthfulness comes from God or from elsewhere. 
A contemporary (= Ibn-Zakri), in his commentary on the 
`Aida of Ibn-al-Iiä jib, objected to Ibn-at-Tilir äni on the 
grounds that 1) a miracle is an essential proof of truthfulness 
inseparable from what it proves, and 2) even granted that a 
miracle's proving the truthfulness of a ;? rophet depends upon 
knowing God's unity, the miracle can prove them both at once. 
The first reason is based on the opinion of al-Izfarä'ini, 
and is weak, as even ar-RBzi pointed-out in his Ma`älim, because 
one of the bases of a mircle's being a proof is knowledge of 
God's unity, as is also explained by al-Muqtara i in his 
-K has the same position. for oneness, but .7 LP. 
82/ and 49 
LP. 12/ take up oneness as the last among the negative attributes. 
3S LP. 21Q/ gives pretty much the same words as tha latter 
definition. 
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commentary on the Irshäd. 
The second reason is wrong on four counts: 1) A miracle 
does not prove the unity of God directly, but only after reason- 
ing that there could be no effect in the world if there were 
more than one deity. 2) This argument depends purely upon 
intelligibility and not on authority as he wishes to show. 3) 
A miracle obviously does not prove the oneness of God and the 
truthfulness of a prophet from the same aspect; but if it proves 
them from two different aspects the one depends upon the othcr 
in a circle. 4) The latter circle comes back to the circle of 
authority and intelligibility which was supposed to be avoided. 
For a definition of unity (wahda), IC LP. 302/ rejects al- 
Bayc}äwi'c definition "the state of a thing co as not to be 
divisiblc into things with the same essence as each other" 
(kawn ash-shay' bi-ýayth 1& yangacim im umUr mutachnrika fT 1- 
mähiyya), since it is too wide, and accents the definition of 
Im5m-al-1, Iaramayn in his Irshäd: "a thing which is indivisible" 
(ash-shay' allndhi In yanqasim), that in, at all. This is a 
theological definition as opposed to that of the Philosophers. 
"Thing" is distinguished from non-being. "Indivisible" merely 
explains the meaning of "thing;,, since something divisible, 
according to Sunnites, is two things, not one. Al-Bägillnni 
and Imäm-al-Haramayn are to have said that unity is an attribute 
of essential-property (nafsiyya), but the opinion that it is a 
negative one is correct. 
As for the kinds of unity LK, p-1.302-30y, something one 
is: 
- indivisible in every way = truly one (al-wäýid al-iagiql) 
- divisible in some way: 
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- but unapplicable to many = one in individuality (bi-sh-shakhr); 
such an individual is divisible into parts: 
- which are equal in name and definition = one in continuity 
(bi-l-itticä1) 
- which are different, as bodily members = one in assemblage 
(ijtima') or composition'(tarkrb) or binding (irtibRV) 
- applicable to many: 
- as their very-essence (mähiyya) = one in species (bi-n-naw') 
- as a part of their essence: 
- inclusive of two or more realities = one in genus (bi-l- 
j ins ) 
- restricted to one reality = one in specific difference 
(bi-1-fail) 
- as extraneous to them = one in an accidental -(Iara4); 
- where the uniting factor is borne by several things, 
such as whiteness by cotton and snow = one in the thing 
borne (bi-l-ma$mtl) 
- where the uniting factor is the subject of diverse 
elements, such as a man who laughs and writes = one in 
subject (bi-l-nawIU`). 
b: Oneness in essence and attributes: 
(N. 33) Oneness in essence (waýdäniyyat adh-dh5t), says W 
ýF. 462L/, means the denial of -multiplicity whether. continuous or 
discrete (nafy at-ta'addud muttalilan ka-n aw munfagilan), that 
is, his essence is not composed in itself nor can there exist 
another separate essence which is its like. In this number of 
the Creed only the negation of continuous multiplicity was men- 
tioned. 
Oneness in attributes means that God alone possesses them, 
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while it is impossible for any other essence to be. qualified 
with attributes like them. 
Oneness in acts means that God alone causes the existence 
of all things that are, without any intermediacy, while nothing 
else has any effect whatsoever. 
$ LPp" 90-9.2/ has a clearer distinction of the points 
involved, combining oneness in attributes with the negation of 
discrete quantity: The first point is the denial 01 multiplicity 
within Gods essence, and concerns continuous quantity (al-kam 
al-muttasil). 
4 
The second is the denial of any peer (nazir) to 
God. in his essence or attributes, and concerns discrete quantity 
(al-kam al-munfacil). 
5 The third is God's uniqueness (inrirNd) 
in acting, that is, he alone causes existence and produces all 
effects without any intermediacy 06 
(IQ. 34) This section of the Creed gives two reasons to show 
that there exists no one like God. According to the first 
demonstration, says 1Jj! F. 47a/, two thinms cannot be separate 
unless they have something to differentiate them. If the differ- 
ence is necessary, the two are not es^entially alike; if the 
difference is admissible, it has come into being, and then they 
both are in need of a particularizing agent, and cannot be divine. 
An objection-to the second demonstration is to suppose a 
third possibility: that the collectivity (majmü', ) of. the two 
deities acts, and not each separately -. which would be repeating 
what has been achieved (ta1gil al-Vlgil) - nor only one of the 
4This 
is the subject of N. 33 in W. 
5This is the subject of N. 34 in W. 
6This 
is the subject of Nos. 35-39 in W. 
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two - which would require one of the two equals to-be-stronger 
than the other. 
The answer to this objection-is that each of the two in the 
collectivity must have a certain effect. If the effect of each 
is the same; we once again have a repetition of what has been 
achieved; if it is different, we have a distinction of activity, 
which is impossible. Or if we suppose that neither member of 
the collectivity has any effect, then the collectivity itself 
cannot have any effect. 
Besides, such a collectivity would have to be composed of 
two numerically distinct essences; but even a composition of 
two conjoined'essences is impossible in God. 
Besides, the collectivity would have to possess several 
partial powers and wills; but that is splitting a substantive 
attribute, which is obviously impossible. 
The example of several people putting their energy together 
to lift something heavy proves nothing, because their power has 
no effect; only God works, and according to tho circumstanced 
he chooses. 
A second objection is that the two deities could each have 
their separate worlds in which both agree not to interfere with 
each other. The answer is that the supposition that God can 
voluntarily limit his power is impossible, because divine power 
necessarily extends to all things. 
K LPp. 331-33Y gives another demonstration for there being 
one God: It has been proven that each of God's attributes is 
one. But if there were several deities the attributes would 
consequently be infinite, according to the number of possible 
things - and this is impossible - or finite - and would then 
need an agent to determine their number. 
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An objection is that existing things are in fact finite; 
therefore an infinite number of deities does not follow. The 
answer is that this makes non-existent possibilities impossible 
by making the corresponding extension of the number of divine 
makers impossible. The infinite number of possibilities in 
question is not the never ending future (bi-1asab `adam al- 
ingilg'), such as the joys of heaven, but an actual infinite 
(bi-hasab al-ijtimä`), because the deity is from eternity. 
Y L. P. 308-31. Z/ gives other arguments similar to those in 
W, and by way of corollary quotes Ibn-at-Tilimsäni in rejecting 
the position of the dualists (ath-thanawiyya), who maintained 
a principle of good and a principle of evil, a position also 
co=on to the ;; u`tazilites, who limited God to doing good. 
C. Oneness in acting: 
(N. 35) This section, says 's, ' IF. 48/, shows the oneness 
of God in hic acts, using the came reason for the oneness of 
hic essence and attributes. Since one effect cannot core from 
two agents (li-stihäla wugU' athar wüi}id bi-mu'aththirayn), for 
a creature to produce an effect its power would have to be 
stronger (murajjih) than the power of God with regard to that 
effect, which is impossible. 
`s-Sanüsi then expatiates on the conclusion that no crea- 
ture produces any effect, repeating basically what. was! said in 
the Creed and elsewhere. 
Induction (tawallud) is an act which exists outside the 
subject of voluntary motion, for instance the motion of a key 
or a sword upon the motion of the hand. According to the Aadar- 
ites an induced act is produced indirectly, by the mediacy (bi-. 
wäsija) of voluntary motion which is produced directly in the 
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hand by the created power of the person. According to them the 
reality of induction is the existence of something which comes 
into being from something subject to a"powor which has begun to 
exist (wujUd Y}ädith `an magdür bi-l-qudra al-49ditha). The 
thing subject (magdür) to the power which has come into being is, 
in this case, the hand. 
The answer to the hypothesis of induction is, briefly, that 
if a created power has no effect whatsoever on the acts of its 
own subject, by much greater reason it has no effect on motion 
which occurs outside its subject, such as in a sword. As-Sanüsi 
refers the reader to K for more on the subject. 
Speaking of induction, K LPp. 361-37Y specifies the Qadarites 
as the Mu`tazilites. They said that the act created (mukhtara') 
by man in himself is the activating-link (sabab) of acts outside 
himself. The only case of an act induced within himself is 
knowledge, which is induced via reasoning. As-Sanüsi blames 
them for taking the idea of induction from the Philoso, hers, and 
merely to have given it a new name. 
Im7am--al-1 aramayn, in his i'amil, said that the Mu`tazilites 
were in agreement that an induced act is the act of the agent of 
the activating-link (al-mutawallad fill fä`il as-sabab), but al- 
Mugtara}} gives examples of exceptions, such as an-Ha; ßän, who 
said these acts are predicable (mu45f) of God, although without 
being his. Another exception is Vafq al-Fard, who said that 
non-intended results were not the act of the agent of the activa- 
ting-link. 
A related problem It ZPp. 364-36V discusses is the time in 
which a power is related to an induced act. Some say that the 
person has control over it only until the activating-link is 
produced, but when this is produced the induced act becomes 
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necessary and is out of the person's control. Others say that 
the person has control beyond the production of the activating- 
link until the induced act takes place. 
Another problem was whether colors and tastes could be 
induced. Thumäma b. Achrash said these had no agent. Mu'ammar 
said that all accidentals arise from the nature of bodies except 
the will; his position was that there are four ways of induction: 
1) pressure (i'timäd), 2) proximity, under certain conditions, 
3) reasoning, with regard to knowledge, and 4) weakness, resulting 
in pain. Al-Jubbä'i gave motion as an inducing principle 
(muwallid), while Abfl-Häshib gave pressure. 
The Mu`tazilites also differed as to whether there could be 
induction in the acts of God. Some said this was impossible, 
since God's powerfulness (gädiriyya) extends to everything out- 
side himself by one relationship. Others, more in accord with 
the Hu`tazilite position, allowed it on the grounds that there 
was no obstacle to it. 
In refuting these positions LK, pp. 366-368/ refers to the 
previously established principle that every effect comes immedi- 
ately from God, and then shows some consequences of the Mu`tazi- 
lite position, such as having one effect come from two agents, 
and attributing an effect to an agent who may not know or will 
the effect, and may even have died before the effect takes place; 
also they attribute power to effect life or death to a creature 
instead of to God. 
There follows LK, pp. 368-372/ the refutation of special 
objections, such as the appearance of induced motion in nature. 
This is merely God's customary way of acting, while some of the 
examples given, such as striking fire by flint, arenot attributable 
to man's power at all. 
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The Mu`tazilites differed as to how much pressure (i. e. 
force) is required to move something... The older Mu`tazilites 
said an equal pressure is required to push something right or 
left as to lift it. . Abü-Häshim. rightly rejected this, but the 
basic assumption of both positions is wrong in that a body can 
be at rest while it receives some partial movement (iaraka - 
equated with force), even though inadequate according to them. 
Regarding several people lifting something, al-Ka'bT and 
`Abbäd as-y§aymari said that each person carries a part which the 
others do not, but most Mu'tazilites said that all share in 
carrying the same weight. The former are wrong because it is 
impossible to determine which part would be carried by each 
single person; the latter are wrong because they suppose one 
effect coming from two agents. 
(N. 36) This section 21, f. 49/ is a particular applica- 
tion of the preceding, and shows that God has no associate (lä 
sharik) in his acts of rewarding and punishing. Not only do men 
have no effect in producing their acts of obedience or disobedi- 
ence, but also there is no connection of intelligibility between 
these acts of God's rewarding or punishing. The relation between 
them comes simply from revealed-law and God's choice, while his 
determination to reward or punish someone precedes the existence 
of the person and the existence of the sign (amära). There. is 
no defect in God's will or power because he punishes someone. 
As-Sanüsi ends this section with a description of hell and a 
prayer. 
K LPP" 354-369/ takes up the objection of the Qadarites and 
Mu'tazilites that people are rewarded or punished for acts they 
have no control over. After an answer similar to what is said 
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in this section of 1J, the prayer of one condemned and complaining 
that he had no control over hie acts LP. 3,7) is countered by 
the prayer of one condemned and complaining that God had done 
wrong to give him the power to disobey LP. 358/o The compulsion 
the Mu`tazilites sought to avoid traps them again when they 
leave the determination of choice to activating-links such as 
cupidity (shahwa) or firm resolution (tacnim al-`azn), which are 
all created by God. God's driving (imdad) of a person in accord 
with the person's will and the appearance of liberty is called 
destining-to-hap'iness (tawfiq) or abandonment (khidhlan). 
(II. 37) The tenet that God alone produces all acts applies 
also to acquisition (kasb), where revealed-law states that a 
person gains title to (yaktasib li-) his good and bad acts. 
Moreover revealed-law encharges him and rewards or punishes him 
only for what he has control over (bi-mä yaqdir 'alayhi), and 
does not impute to him the acts which he does not will or has 
no control over. 
Acquisition is limited by the scope or object of a person's 
power (magdür), even though this power is without effect, and 
is the subject (matall) of the five categories of enchargement, 
namely, obligatory, forbidden, disapproved, recoLuiended, and 
permitted acts. What falls outside these categories, such as 
the color of one's skin, is not something one can. gain a. title 
to. 
An objection is that revealed-law commands some things, 
such as striking non-believers, where the blow occurs in the 
non-believer, outside the subject of the person's power. The 
answer is that the blow happens because of what a person has 
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acquired (huwa wägi` bi-l-muktasab li-l-`abd), such as his move- 
ments, on the occasion of which God creates the effect. 
K ýPp. 342-34ý/ quotes al-Piugtaraý to explain that a person's 
power, like all accidentals, has no permanence in time, but each 
moment is succeeded by its like. The difficulty of an act being 
related to a power which ceased to exist is resolved by its 
being related directly to the power which exists simultaneously 
with it, and by extension to the likes of this power which pre- 
ceded it. 
There are two proofs for the existence of a power concomi- 
tant to a person's voluntary action. The first, as has been 
indicated, is from revealed-law, which encharges a person only 
with acquirable acts (innamä kallaf bi-l-muktasab min al-af`äl). 
The second proof is from intelligibility, which is our 
perception of the self-evident difference between compulsory and 
voluntary motion (bayn }arakat al-ic}tirär... wa-bayn ýarakat al- 
ikhtiyär). K LP. 3kV attributes these two terms to the Irshäd 
of Imäm-al-laramayn, which was followed by al-Mugtaral}. But 
as-Sanüsi says that the expression "motion to which one gains 
title" (harakat al-iktisäb) would be better than "voluntary 
motion". 
The "complete examination", continues W, to account for the 
difference between the two kinds of motion rules out first of 
all the reality of motion. itself, which in the two cases is the 
same (li-farc tamäthulihä). Secondly, the difference cannot be 
the very essence of the one who is in motion'(nafs dhät al-- 
mutaharrik), since this remains the same in. the case of either 
kind of motion. Therefore the difference must be an additional 
attribute (gifa zä'ida). 
Among attributes we must rule out a disposition ($äl), 
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since a disposition does not come upon a substance by itself 
alone (lä tatra' bi-mujarradihl `ala l-jawhar). If the differ- 
ence is therefore an accidental -(`arac), it must have life as 
its condition, since only something living can have voluntary 
motion. But it cannot be knowledge or life or speech, since 
these exist even in the event of compulsory notion or in the 
absence of motion altogether. Nor can it be the will, since 
voluntary motion is found even where there is no will, as in 
absent-mindedness (dhuhUl) and slsep, which certainly are not 
compulsory acts, and therefore must be voluntary; besides, in 
these states a person still has mastery over (yatamakkan min) 
doing or omitting an act. Also the difference cannot be the 
bodily health of the one in motion (silk a bunyat al-mutaharrik), 
since this is not lost in the case of compulsory motion, as when 
someone else moves your hand. 
Therefore there must be another attribute (ma`na) from the 
preceding attributes which is technically called power (qudra). 
This attribute is absent in compulsory acts. 
(N. 38) The Jabarites L..!, f. 51W are wrong not only in 
denying the distinction between voluntary and compulsory acts, 
but also, by this fact, in denying any subject of enchargersent, 
which is a created power, as the Cur'än verse says "God encharges 
a soul only with what it is capable of" L2: 28&. 
The Qadarites likewise go against intelligibility , and.. 
authority in denying the exclusiveness of God's power. K LP. 
352/. argues against them saying that to make an act result 
from the power of man changes this act from something possible 
to God to something im-possible to him. Also what is weaker, 
the power of man, would prevail over God, who is stronger 
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(tarj3b al-marja4). 
The Sunnite position LAI continue/ steers a middle 
course in saying that a man with power is someone forced 
but is in the mold of one who chooses (al-°abd al-gädir... 
majbür fi gälib mukhtär). Choice is especially noticeable 
in the care of revulsion (? tarihiyya) from an act, or 
strong resolution ('azm wa-taquim) for an act. 
Because A-7, f. 52a/ the Sunnites hold that in appear- 
ance (bi-hasab a; -; whir) man has choice, but inwardly and 
according to intelligible reality (fT l-ma`na wa-1-4agiqa 
al-'aqliyya) he is forced, the Mu`tazilites called the 
Sunnites too Jabarites. But whereas the Sunnites say that 
the intellect alone can perceive that man is actually forced 
in his apparent choice, the true gadaritss say that both 
feeling (}ass)' and the intellect know this. Yet, say the 
Sunnites, because God creates the principles of acting 
(mabädi' li-l-fill), that is, a power which is related to 
acts without effect on them, it is legitimate to demand 
or forbid acts, as is clear from Qur'än verses such as 
3: 70-71,2: 28,10: 34 etc. (fa-anna tu'fakün), and 10: 32 
etc. (fa-anna tugrafün). 
The term tºMagi of this people" (ma jüs h . dhihi 1-uizma) 
Lº1, f. 53.2/ is from the 4adith reported by `Al. b. `Umar. 
The Magi asserted an agent of good and another agent of 
evil; likewise the (adarites denied that evil comes from 
God (mana`U nisbat ash-sharr ilä 113h), and said that it 
comes from the devil by motivation and instigation 
(tasabbuban wa-sa`yan), but from men directly and in fact 
(mubäsharatan wa-fi'lan). Thus the meaning of Qadarites 
in the 4adith annlies to the Mu`tazilites as well as those 
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ordinarily called Qadarites. 
In a remark (tanbih) W adds that some authorities are quoted 
for maintaining a position contrary to what has been established' 
above. 1'. l.. Bägillän1 is to have said that a power which has come 
into being produces the most particular characteristic of an act 
(tulaththir fi akhasq waif al-fi`l), such as its being prayer 
(§alät) or robbery (gha9b) or adultery (zinä), but not the 
existence of the act basically (lä fi wujfd aql al-fi'l). K LPp. 
337-332, / lists ash-Shahrastäni as accepting this opinion because 
it avoids the difficulty of the MMu`tazilite position which had 
man create the existence of an act, which is undifferentiated 
and has nothing to do with gaining title to the act, whereas 
al-BägillEni's position allows man to effect the moral specifi- 
cation of an act. 
At-Taftäzäni AY continue/ in his Sharh al-Magäsid ad-dini a, 
relates the came position from al-Isfarä'ini, except that in 
denying dispositions (ahwil), al-Isfarä'ini refers to the most 
particular characteristic of an act as its face and expression 
(al-wajh wa-l-i`tibär), and said that this is effected by a 
power which cozies into being. 
Imäm-al-FJaramayn, moreover, is to have said at the end of 
his life that a Hower which has come into being produces the 
existence of an act according to the will of God (`alä mashi'at 
Allah) . 
What is wrong with these opinions is that they are all 
varieties of (mutasha " iba `an) the Qadarite position. Ibn-at- 
Tilimsänt7 refuted what was attributed to al-B gilläni and al- 
Isfarä'ini by saying that whatever is attributed to man's 
? Evidently depending upon al-Nugtaraý; cf. K, p. 352" 
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effectivity must either be possible - and as-such must be referred 
to God's power like everything eise possible - or not possible - 
and as such is outside the reach of any power. Besides, their 
theory that the most particular disposition of an act is effected 
by man does not save them from the fact that the act is forced, 
since if God does not create the essence (dhät) of the act, 
nothing can come from man; but if he does create the essence of 
the act, man cannot omit the act. 
Al-Isfarä'ini is to have defended his theory by saying that 
the face and expression of an act are in the intellect (yakün 
fi l-'aql). But how can something be intended which has no 
external existence? 
As for the alleged opinion of Imäm-al-Varamayn LW, f. 53ý19 
the power which came into being either produces the act by 
itself - in which case it would have to overcome tho power of 
God - or it produces it by reason of an inhering attribute (ma`nä 
yaqüm bi-hä) - in which case the same question must be asked, or 
the effect is referred to another quality in a continuous regress. 
Nor is it possible for a creature's producing an effect to be in 
accord with the will of God, because to will something means to 
intend something particularly (fa-l-irrLda tallijiq..., al-gagd 
allädh! huwa ma`nN 1-irlda... ). But if the ultimate particulari- 
zation of an act comes from man, as was maintained, the willing 
of a thing belongs to man, and not to God. 
The opinions,, 4*i, f. 542/ which have been attributed to the 
above mentioned imäms are not authentically theirs. If they 
spoke of such theories it was only in disputation and research, 
not to affirm them, as a. Yy. ash-Sharif at-Tilimsänl observed 
in his Shar al-Asrär a"L-`agliyya. At-Taftäzän! also, in his 
Shark al-4aga§id ad-diniyya, denies that Imäm-al-Varamayn ever 
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held the opinion attributed to him; -this is also clear from what 
Imäm-al-Varamayn teaches in his Irshäd. 
Another reason for the defence of al-Bägilläni and al- 
Isfarä'ini is that in refuting the Jabarites they used metaphor 
and exaggeration (majäz wa-mubälagha) to affirm the existence 
of a created power in man. They said that if this power has no 
effectivity in making the act exist, nevertheless it has an 
important legal value in determining voluntary acts to which a 
person gains title. In legal science, talk of causes or grounds 
(`ilal) of laws in the chapter of analogy has been the occasion 
of similar misconceptions. 
Satan LV, f. 54ý/ slipped erroneous opinions (agwäl fäsida) 
into the books of some learned irims, such as the I ä' of al- 
Ghazäli, seeking scandal or envious to draw men to their imita- 
tion (li-gaqd al-fitna aw }}asadan li-tazhid li-n-näs fi 1- 
igtidä' bi-him) and to devotion to the precious jewels (al- 
jawÄhir an-nafisa) contained in their writings, the sighting 
(tasdid) of which is considered a wonder (kar&ma). Such 
writers also distorted the 4adiths. Rather than seeking fancy 
theories, men should be content with the received doctrine. 
(N. 39) This section LW, f. 55a/ contains details in which 
the Philosophers and natural scientists erred. Many people 
followed them who were ignorant of, this science L p/, but 
claimed-to know other sciences which made them superior to the 
common mass of Muslims.: The'text is clear and needs no commen- 
tary. The demonstration for all of it is the same as the 
demonstration for God's being alone in producing any effect. 
K LPp. 179-18, /, nevertheless, quotes detailed arguments from 
Ibn-at-Tilimsäni's Shar al-Na`ämil in refutation of Ibn-Sinä'&' 
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ar-Pisäla at-tibbiyya on some of the examples mentioned in this 
section of the Creed. It then says that the last point, on whether 
error in this question males one an unbeliever, is well known and 
and documented (man§üs) in the books of the learned. 
W then quotes, as did K LPp. 183-182/, a passage from Ibn- 
Dahhäq's commentary on the Irshäd which sums up the teaching thus 
far established by listing and refuting three ways in which people 
err concerning God. These are: 
- the opinion that the world came from God as an effect (ma`lßl) 
from a cause (`illa) 
- the oiinion that the creator cannot be distinct from the world 
- association (shirk), or saying that God is multiple, and this 
in four ways: 
- asserting the multiplication 
(ta`addud) of the essence of 
God, which is the error of the Christians in asserting 
hypostases; these are three, creating by their threeness, 
yet they are three and one (wa-innahN thalätha tal: hluq bi- 
thalathatihä wa-hiya thalätha wäiid) 
- asserting deities the serving and honoring of whom brings 
one close to God; this is the worship of idols and angels 
- the attribution (i4äfa) of acts to things other than 
God: 
- to heavenly bodies (afläk) effectivity on the processes 
of nature 
- to natural bodies, such as fire and food, the natural effects 
which accompany them, whether the effect is supposed to 
result from the nature of the body by itself or from a 
power which God created in the body 
- to man the creation of his acts, which is the position of 
the Mu'tazilites. There is a difference of opinion whether 
this position makes one an unbeliever; the more probable 
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opinion (al-a; har), which is that of al-Bägillani, is that 
it does. 
- saying, as do the BRýinites, that. God has a modification 
(kayfiyya) which only he knows. But if this modification 
is in his essence, God must have a shape (shakl), which is 
contrary to his oneness. If it is in his attributes, 
the only possible modification is to give it genus (tajnisuhä) 
and species (tanwl'uha); but what is from eternity is not 
the genus of anything or the species of a genus. 
In J Lad, f. 112W and 11 LF. 202W as-Sanflsi gives a differ- 
ent list of six kinds of association (shirk), and the moral 
determination of each: 
1) independence (istigläl), which is the affirmation of two 
independent deities, as the association of the Magi - unbelief - 
2) partition (tab`ic), which is saying that the deity is composed 
of deities, as the association of the Christians - unbelief - 
3) approximation (tagrib), which is worshiping something other 
than God in order to come close to him, 
3 
as the eLssociation 
of the earlier representatives of the JZ! hiliyya - unbelief - 
blind-acceptance (taglid), which is worshiping something 
other than God by following another, as the association of 
the later representatives of the Jähiliyya - unbelief - 
5) activating-links (asbäb), which is attributing effectivity 
to customary activating-links, as the association of.. the: 
Philosophers and natural scientists and their followers - 
the moral determination is distinguished, as in the Creed - 
6) objectives (aghrä4), which is doing something for someone 
other than God - disobedience only. 
J L33b, If. 347b-350W has a still more detailed discussion 
8The 
terminology used is that of Qur' n 39: 3. 
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of various errors and differing opinions on their moral determi- 
nations, based on al-Ämidi, Ibn-`. Irafa, and al-Qaräfi's Qa wä`id. 
As-Sanüsi's own remark (qultu) is that the differences of opinion 
arise from a person's maintaining an opinion which he believes 
to be flawless (qäl qawlan ya'taqid fihi bi-za`mihi ännahu kamäl), 
but in fact has a logical conclusion (läzim) which is unbelief. 
Should the person be: regarded as maintaining the conclusion or 
not? Or should one distinguish between an obvious and a hidden 
conclusion (bayn al-lAzim al-jali wa-l-khafi). The more probable 
opinion (al-a; har) is to refrain from judgement, since that is 
safer - unless there is a decisive text or a consensus concer- 
ning a case of unbelief. 
The question of God's provision (rizq) and the term (ajal) 
of living things, which is related to God's oneness in acting, 
is discussed in J L18, ff. 225b-228a/. 
Provision (rizq) LJ, 18a, ff. 225b-226a/ is defined in the 
Irshäd of Imim-al. - aramayn as "anything from which someone 
derives benefit, even if he does so by transgression" (kull mä 
ntafa' bi-hi muntafi` wa-la;, kän bi-ta'add). This definition 
is basically against the ! fu`tazilites, who said that there is 
no provision for animals, since they do not possess anything. 
But this is clearly against the Qur' n verse ; 'There is no animal 
on earth but that God provides for it" L11s/. 
The MMu`tazilites also insisted that provision be of what 
is licit (4a1ä1). At-Taftäzänt s Shar `Agidat an-Nasaft is 
quoted against this and its being based on the false principle 
that God must choose what is good. 
The term (ajal) LJ, 18b, if. 226b-228/, in ordinary usage 
(`urfan), is the end of the time of life (muntahä zaman al- 
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i}ayät). The main point is that the term of-one's life is decreed 
(muqaddar) and known by God and cannot be changed. This is, 
says at-Taftäzäni, in opposition to Mu'tazilites as al-Ka`bi, 
who said that man has two terms, death and being killed; like- 
wise the Philosophers said that animals have a natural term 
(labl'iyyan) and a term when they are the object of prey 
(iftirasiyyan). The Irshäd of Imäm-al-Varamayn says that accor- 
ding to many Mu`tazilites one's term is cut short by a killer; 
others say that if the person were not killed he would have died 
then anyway. 
The Mu`tazilites posed several objections: 
1) There is a 1adith which promises a longer life because 
of certain acts of obedience. The answer is that God knew a 
person's acts of obedience in decreeing his term; these acts are 
signs (amärät) of God's decree. 
2) If a person's term is decreed, than a killer is doing 
God's will, and should not be punished. The answer is that the 
hiller's act is not a cause of God's punishing. 
3) There is the Qur'än verse that after God created man 
"then he decreed a term, and there is a designated terra with 
him" L6: /. The answer is that there are not two terms for one 
person, but the first term is that of the individual, and the 
second is that of the world. 
4) There is also the C. Iur'fn verse "No one's life is length- 
ened or shortened but that it is in a book". The answer is that 
lengthening and shortening refer to what is customarily long or 
short, not that there is any change in God's decree. Or length- 
ening and shortening concern the written sheets (quhuf) held by 
the angels. 
+++++++ 
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G. What is admissible concerning God: providing what is good, 
being seen: 
a. Principles: 
(N. 40) W LF. - 56b/ claims that its rendering (tarjama) "what 
is admissible' concerning God" (mä ya jüz fl tagqihi ta`515) is 
better than-that of Imäm-al-Varamayn in the Irshäd, where he has 
the chapter "what is admissible of God" (al-gawl flmä yajiUz `ala 
113h), because the latter causes one to imagine (ihäm) that God 
is qualified with an admissible attribute. But admissibility 
touches God's acts only in. so far as they have a relation to 
some of his attributes (wa-l-jawlz innamä yataVarraq i1ä 
af'Alihi min hayth innahä muta'alliqa li-ba`4 gifätihi), but 
does not touch his essence or aven an attribute inhering in it 
in any way whatsoever. 4q LP. 2ý/ explains that admissibility 
touches only the implementive relationship (at-ta`alluq at- 
tanjizi) of God's power and will; this relationship is not from 
eternity, and refers (wa-marji'uhu) only to the emanation (gudür) 
of beings from his power and will. 
b. The good and the best (aq-galTh wa-l-aglai): 
(N. 41) The good (9alä4), says W LT. 57,, is the opposite 
of the bad (fasäd), while the beat (aglaý) is the opposite of 
the good the way what is particular is opposed to what is general. 
The reason for considering this question separately is to answer 
the Mu`tazilites; the Baghdadians among them said that God 
necessarily provides what is best for men both in the next' 
world (din) and this (dunyä), while those from Bagra said he 
necessarily provides what is best only for the next world. 
K ZPp. 417-41y explains this position as obliging God to kind- 
ness (lutf), that is, to create for an encharged person what 
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will make the side of obedience preponderate, yet not to the 
point of coercing him. 
Their remote principle (al-'umda al-qurwä), continues W, is 
to judge what is absent by what is present (giyäs al-ghä'ib 'alä 
sh-shähid) without a basis of comparison (bi-ghayr jämi`). Thus 
they maintain that if a wise roan (takim) wants obedience and 
decides to give him the means to obey, then doesn't do so, he 
will be condemned as stupid; likewise if an enemy wishes to 
return to obedience, one must treat him with neither harshness 
(ghila; ) nor softness (lin) but in a way to win him. Or if a 
man invites someone to dinner, and knows that if he meets him 
cheerfully and with a Emile he will accept, it is necessary for 
him to do this and not the opposite. 
In answer we say that their position rests on the false 
rrinciple that to command co: iething entails willing what is 
commanded; but that is false, since God commandc unbelievers to 
believe, but he does not will that they should believe. Even 
if we grant that God wills everything that he commando, it is 
not necessary for God to do always what is beat for men, since 
he is in no need of friends or enemies and gains nothing from 
the perfection of creation. 
A stronger indication of the fact that God does not 
necessarily do what is best for men is the fact of evil in 
this world and the next. If the tiu`tazilitec*object that, 
enchargement, difficult trials and scandals (at-taklif aw al. - 
ibtilä' bi-sh-shadä'id wa-l-mian) are the best for men since 
by them they gain a higher rank and place in the next world, 
we answer that God could give them all this without any trials, 
and could create them in heaven from the start. 
Besides, it would be better for someone never to receive 
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enchargement than to receive it and be 'left to commit crimes and 
then spend eternity in hell only because he is a weak man overcome 
by desires and appeals which he cannot resist. 
Besides, if they say that enchargement is best for men, 
then why does God let children die and never reach the age of 
enchargement? If they answer that he lets them die because he 
knows that they will be unbelievers-if they grow up, we say in 
return, why does God let other children reach the age of encharge- 
ment and if fact become unbelievers? K Lpp. 429-420/ gives this 
argument in full, which is none other than the famous dialogue 
between al-Ash`ari and al-Jubbl'T. 
Besides, continues W, according to the Mu`tazilite position 
God's causing holy men and proihets to die, and Satan's tempting 
(tabghiya) of the erring until the day of the resurrection would 
have to be the best for men. 
Thus it is clear that God's determinations cannot be 
measured by the standard (mizän) of the Mu'tazilites. 
c. Seeing God: 
(N. 42) Qur'gn verses affirming the vision (ru'ya) of God, 
says W 7F. 58a-Y, are: 
- "On that day their faces shall be bright, looking to the 
Lord" 
L75: 2y; on this verse, K LP. 37Y rejects al-Jubbä'i's inter- 
pretation of ilä as the singular of ä1äf.! - 
- Moses said "Lord show me, änd I will look at you" L7: 142/, 
which supposes that the vision of God is possible, since it 
is forbidden to ask for what is imposhible, and the saints 
are infallible. 
- "Those who do good shall have what is good and more" 
L10: 26/, 
where "what is good" is interpreted as heaven (janna), and 
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"more" is interpreted as vision of God. 
- "You will recognize in their faces the brightness of bliss" 
L83: 2Y, where "brightness" is interpreted as vision. 
- "Certainly not! on that day they will be screened from their 
Lord" L83: 12/, which implies that the others, the believers 
will see God. 
W also quotes several ýadlths with the same purport. K LPp. 
376-388/ quotes from Ibn-at-Tilimsäni on. the meaning of the 
Qur' n verse "Eyes do not perceive him" /6: 102/. The Mu`tazilites 
used this verse to deny the fact and the possibility of seeing 
God. Ar-Räzi gave two answers: 1) that the word "perceive" here 
means comprehensive knowledge (iYZlja), which is impossible; 2) 
that the negative is a negation of generality (salb al-`umüm min. 
bäb al-kull), not a general negation (`umfm as-salb min bäb al- 
kulliyya); thus it denies that God is seen in this world, or 
that unbelievers will see him, but does not deny that believers 
will see him in the next world. 
Ibn-at-Tilims. ni says that the second answer is very weak, 
and argues against it from a logical and grammatical basis LP. 
38Y. As-SanUcTIs contemporary in Tilimsän (= Ibn-Zakri), in 
his commentary on the `Agtda of Ibn-al-Väjib, argued against 
Ibn-at-Tilimsäni. As-Sanllsi replies to Ibn-Zak. ri LPp. 383-38W, 
attacking his reasoning and referring to the grammatical authori- 
ties al-Qazwini, following as-Sak-k ki, and at-Taftäz. ni's long 
commentary on the Talkhic of al-Qazwini. 
W LFf. 58b-59/ gives a well known (mashhür) proof from 
intelligibility for the admissibility of seeing God; K LP. 38Y 
attributes it to Ibn-at-Tilimsäni. Since vision has for its 
object both substances and accidentals, and its object must be 
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existent, there must be a cause (`ilia) for vision being related 
to both substances and accidentals, since there cannot be two 
reasons for one thing. The unity of vision cannot be sought in 
the fact that the object has come into being (al-]udflth), since 
this presltpp. sea non-existence, which is outside the scope of 
vision. Therefore the cause for the possibility (gi1ýa) of 
vision being related to these diverse objects is their existence. 
But God exists. Therefore he is visible. 
Many late theologians, such as ar-Räzi, dismiss this reason- 
ing as weak. He offered many arguments against it, most of which 
at-Taftäzäni rejects (yandafi' aktharahä) with Imä. m-al-Varamayn's 
observation that the meaning of cause ('illa) here is only what 
permits (yuglih) vision to be related to its objects, not that 
it produces any effect, as most others understood. 
K LP. 392/, quoting Ibn-at-Tilimsäui, states two objections 
from ar-RIzi's ? 4a`5lim: 1) that substances and accidentals have 
in comnon"their having been created; but God does not share in 
this. 2) By touch we can perceive dimensions and temperatures; 
but by the logic of the above proof wo should extend palpability 
to include God. 
The answer of al-Isfarä'in! to the second objection, that 
touch entails being affectad by contact but sight does not, is 
dismissed because this is only a customary, not an essential 
difference. Imäm-al-Iaramayn accepts the conclusion that all 
five senses can attain God, and claimed the authority of al- 
Ash`ari for his position. `Al. b. Said al-Kullübi and al- 
Qalänasi, however, admitted only vision of God. 
Ibn-at-Tilimsäni LPp. 396-40Y summarizes twelve other 
objections of ar-Räzi from his Arba`in and elsewhere, remarking 
that his answers to them are provisional, and that his master 
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al-Mugtara4 said that it is not possible to give a satisfactory 
answer to all of them. 
(N. 43) The Mu`tazilite position, says, W LF. 5911, was that 
the eye sends out rays (ashi " a), or luminous bodies (ajsäm 
muci'a) which contact the object and cause it to be seen. 
Distance and screening limit the effectiveness of these rays, 
and thereby limit vision. Since God is not a body, these rays 
cannot reach him, and he therefore cannot be seen. Likewise 
these rays must be sent out in a certain direction; but God is 
not in a direction, and therefore cannot be seen. 
But for Sunnites vision is not the emission of rays, but a 
perception (idräk) created by God in the one who perceives. 
There are various sorts of perception according to the various 
sense organs, while the perception called knowledge is in the 
heart. But the particularization (i1-. htigäq) of each of these 
perceptions in a determined subject (matiall) is by God's pure 
choice. Also the need for contact (mumässa wa-ltig9q) and being 
in a certain direction without an obstacle is merely customary 
(`äd! ) and not from intelligibility ('agli); God creates percep- 
tions directly, and can dispense with these ordinary concomitants, 
just as he does in the case of knowledge. Seeing God occurs in 
the present. -world (f3 sh-shähid) in the case of prophets and 
saints, and it will occur in the case of all the, believers, in 
our final home (fi d-där" al-äkhira). 
W F. 59Y refers to K LPp. 404-41Y for a longer refuta- 
tion of the Nu`tazilite theory of sight by the emission of rays, 
and merely recalls two false consequences of their theory: One 
is that man's scope of vision should only be-as wide as his eye, 
since the rays are only that wide. The second is that when he 
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opens his eyes he should see distant things after he sees nearer 
things, which isn't the case. 
The meaning of "it doesn't requrire a determined structure 
(bunya)" refers to the pupil (4adaga) and its seven layers 
(Jabagät) which are recognized by doctors; neither the existence 
nor the power of the eye's structure have any effect on vision. 
Rather, vision is an accidental which requires by intelligibility 
only a simple substance (jawhar lard) in which to inhere. All 
substances and any part of the body are equally capable of being 
the subject of vision; only God has chosen to create vision by 
way of custom in the substance of the eye. To be the subject 
of an attribute (ma`nä), a substance does not require as a condi- 
tion to be surrounded by other substances (iIätat al-jawähir), 
since an intelligibility condition (ash-chart al-`agli) must 
exist in the subject of that for which it is a condition (fi 
mahall al-mashrüt). But a substance cannot inhere in a substance, 
nor can the determinations of the attributes of the other sub- 
stances be made necessary for something they do not inhere in. 
As knowing is multiple /4, f. 60/ according to the number 
of things known, so vision is multiple according to the number 
of things seen. 'If the perception of something visible does 
not inhere in the subject of vision, then its opposite must 
inhere in it. In the technical language of the Unitarians 
(fi sVilä4 al-muwaý4idin) this opposite is called an obstacle 
(mini`), and is multiple according to the number of visible 
things not seen. Both vision and its corresponding obstacles 
" are finitely multiple, since the number of actual existing 
things is finite. 
According to K LPp. 414-41/, the Mu`tazilites denied that 
an obstacle to seeing something is the attribute opposite to 
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seeing the thing, and said that it was a fault in the structure 
of the eye. AbU-Hudhayl al-`Alläf is an exception to the 
Mu`tazilites on this question, although he admitted the possibi- 
lity of the subject being devoid of both sight and its opposite 
obstacle. 
K LP. 41f also said that there is uncertainty (taraddud) 
as to whether there is one embrasive obstacle for everything 
which is not seen, or if there are as many obstacles as things 
not seen. The former is the opinion of al-BägillULni and al- 
Isfarä'ini; the latter is the truth (taýlgiq). 
W LT. 60W has a remark (tanbih) that there is a difference 
of opinion as to whether the attributes of God can be seen, but 
the general opinion (fa-qäl al-jumhür) is that they can, since 
they are existent, although there is no reason to say they 
actually are seen (lU dalll `alä 1-wugtl'). 
The perceptions of the other senses are also related to 
existence, but there is no question of God's being cmellable 
(mashmün) or tasteable (madhüq) or palpable (malmüs), since 
thic is proper to bodies and accidentals. There is an argument 
(nizg') on whether God can be perceived by smell (shamm), taste 
(dhawq), and touch (lams) without the contact of the senses (min 
ghayr ittigal bi-l-hawäss). Yet as these senses do not require 
perception in order for me legitimately to say "I smelt, tasted, 
and touched the apple - but I did not perceive: its'smell.. 
(rä'ihatahu), its taste'"(Va`mahu), and'ite 'quality (kayfiyyatahti), " 
likewise the kinds of perceptions which occur on the occasion 
of (al-ýagila `ind) smelling, taste, and touch do not require 
these senses, but can occur without them and be related to what 
is other than bodies or accidentals. But since there is no 
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indication of the fact of such perceptions, it is preferable to 
be content with affirming vision; and to refrain from judging 
whether these-perceptions are admissible or actually happen. 
4s LP. 24j, however, adds without' hesitation that hearing God's' 
eternal speech is among admissible things. 
++++"+++ 
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H. Prophecy in eneral: 
a. Definition and distinctions: 
(N. 44) W IF. 60W refers the reader to the beginning of 
the book, in the commentary on the. opening invocations (f3 shari 
al-khutba), for the meaning of prophecy (nabf'a) and messenger- 
ship (risäla) and the difference between then. 
In that section LF. 7bJ al-0541 'Iyä4 is quoted for the 
possible verbal meanings of prophet and messenger. The root of 
the word prophet is: 
- with a hamza (n-b-1), meaning to announce; then the word nabs' 
(or with the hamza dropped for euphony) has: 
- the passive meaning of having received revelation 
- the active meaning of transmitting it 
- without a hamza (n-b-y), meaning to be high, referring to the 
status of a prophet. 
A messenger (rasül) means one who is sent (mursal), but 
the active aspect of reteatedly announcing something by the 
command of God is more prominent. 
Y, LP. 43/ and 1J /F. ? b/ list various opinions as to the 
difference botwer: n a prophet and a messenger. These opinions 
are: 
1) that they are 
2) that prophecy 
there are angels 
are men who are 
only by K; 
equivalent (mutatEbi`gn); 
and messengership can be combined in man, but 
who are messengers and not prophets, and there 
prophets and not messengers - an opinion given 
3) that both share in the two verbal meanings of prophet given 
above, but a messenger has the added note of giving warning 
(indhär) - an opinion given only by W; 
4) that messengers are distinguished by books or inaugurating 
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a revealed-law (shar') while prophets only make use of books or 
a revealed-law descended upon othorst even though they themselves 
receive revelation (y94ä ilayhim); 
5) that prophecy is being characterized by hearing revelation 
from God, whether through the mediacy of an angel or not 
(ikhti§äc bi-same` wavy in Allih bi-wäsita malak aw dünahu), 
and if there is a command to communicate (tabligh) this there is 
messengership (risäla) - this is the opinion K accepts. 
W LFf. 7b-8/ implicitly rejects the last opinion when it 
rejects al-Qaräfi'a definition of prophecy simply in terms of 
revelation (bi-mujarrad al-wal}y), since this applies to some 
who are not prophets, such as Mßary, to whom God sent his spirit. 
1 
Similarly the story told by Muslim that an angel told someone 
going to visit his brother that God loves him because he loves 
his brother in God is not an example of prophecy. 
2 
Sound theologians say that prophocy in God's bringing into 
existence in a man an action-directed determination (Iukm inshä'i)3 
pertaining to himself (yakhtagc bi-hi), such as the Qur'tin verse 
"Recite in the name of your Lord" L9: 6.. This was an encharge- 
ment (taklif) pertaining to himself (! 1u4anmad) at that time, 
and was therefore prophecy. But when the verse descended "Rise 
and. warn (andhir)"" L74: 2/, there was wessengership (ris5.1a),. 




the angel did not toll the man to do something, as 
the next paragraph explains. 
3Technically 
one including coninanding, forbidding, question- 
ing, and summoning attention, all of which do not admit of truth 
or falsehood. 
0 
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t-taklif bi-ghayrihi). Thus a prophet is encharged with what 
pertains to himself (kullif bi-mä yakhugguhu), whereas a 
messenger is encharged with that and with communicating to 
others (bi-tabligh ghayrihi). 
If the latter position resembles the third and fifth 
opinions given above, this section of W LF. 60/ reports, and 
apparently adopts, a different position, resembling the fourth 
opinion: One imam says that prophecy is a man's being sent from 
the Truth to creatures (kawn al-insän mab`üth min al-tagq ilä 
1-khalq), and a proohet (nabT) is a man sent by God to communi- 
cate what God has revealed to him (li-tabligh mi Uhiya ilayhi). 
A messenger (rasül) is this, and is also characterized by being 
given a late and e book (ehari`a wa-kitüb), and is therefore more 
particular (akhacg) than a prophet. 
To the objection that a iadith numbers more messengers 
than there are revealed books, it can be answered that if that 
is so (. ina'idhin) a messenger is one who has a book or an 
abolition of some determination of a previous law (nasl. h li- 
ba. ̀ý aýkäa ash-sharl'a as-säbiga), while a prophet does not 
have that, as in the case of Joshuah (Yücha`). 
§ does not discuss the question, but LF. 17Y adopts tho 
same as the latter position of W: 'A prophet is a man whom God 
has sent to men to communicate to them what'was revealed to him; 
a messenger is, moreover, restricted to one who has a book or a 
law or an abolition of some determination of a provious law. 11 
J L21a, f. 241/ returns to tho first position of W, 
defining a messenger in terms of a command to communicato (al- 
amr bi-tabligh), making no mention of a book or a law. 
§g LP. 2W, finally, 
4 
defines a messenger as a man whom 
M does not take up the question. 
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God has sent to his servants and handmaids OA-'abldihi wa-imä'ihi)5 
to communicate from him to them his. encharging and institutive 
determinations (ahl mahn t-taklifiyya, wa-l-wa46iyya) and the 
threats or promises and the liko'which are consequent upon these 
determinations: There are various opinions as to whether a condi- 
tion of a messenger is to have a new law (char`) or a particular 
book (kitäb makhqüj) or the abolition-of a previous law, or 
whether none of these things are required. 
(N. 45) The sending of messengers (ba'th ar-rusul), says 11 
LF. 60bß/, is admissible, that is, it is not necessary, as the 
Mu'tazilites maintained according to their principle that God 
must provide what is best (aclaý) for men, nor is it impossible, 
as the Barähima maintained. K ZPp. 435-43W adds that it is 
not an essential attribute (qifa dhätiyya) of the prophet, as 
the Karramites said, nor one acquired through purity of soul, as 
the Philosophers said. 
W then explains the phrase of the Creed "to explain what 
God commands, forbids, and permits". This refers to the greatest, 
noblest, and primarily intended advantage of sending messengers, 
which is to explain God's encharging and institutive determina- 
tions. 
6 
Encharging determinations are the five: obliging, forbid- 
ding, disapproving, recommending, and permitting. Institutive 
determinations are determinations that something is an activating- 
link, condition, or obstacle to one of the above determinations, 
such as the determination that afternoon (taw-sl) is an activat- 
ing-link (sabab) of the obligation of the prayer of fuhr, or 
SThus in the ms. E17ýthe 
painted 
edition has hIbi_imänihitt 
instead of "wa-imälihill. 
.6 Cfabove, A, f. 
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that the beginning 'of "Ramaoän is a cause of the obligation of 
fasting, or that causing intoxication (al-iskär) is the activa- 
ting-link for prohibiting intoxicants (al-muskir), or that the 
transpiring of a year (murür al-ýawl) is a condition for giving 
zak t, or that menstruation (hayj) is an obstacle to the obliga- 
tion of alai and to the 
Jýf'ý 
of fasting ('¢ihhat ac-gawm). 
Related to these determinations are the promises and 
threats (al-wa'd wa-l-wa`id) which revealed-law attaches to 
obedience or disobedience. Related too are the conditions of 
the next life (aliwäl al-Ekhira) and the terrifying conditions 
of former neo-, les (mä khuwwrif bi-hi min aiiwäl al-umam al-mrA#ya). 
K /P. 43Z/ adds another advantage of sending messengers, 
that they clarify and guide to proofs fron intelligibility for 
tenets which the intellect by itself could cone to know only 
with great difficulty. 
b. Proof of truthfulness fron miracles: 
ti: F. 60/ explains the phrase of the Creed "what proves 
their truthfulness in what they communicate' as referring to 
what is technically called a miracle (mu'jiza). This word 
comes from `a z, "inability", which is the opposite of power 
(qudra). The reality of miraculosity (i`jbz) is the affirmar. 
tion of inability (ithbät al-`ajz), that is, in the borrowed 
sense of manifesting it (usta'Tr li-iyhärhihi);. then the word 
was transferred by metaphorical usage to what is ordinarily 
an activating-link of inability, and was made a noun. 
Imim-al-Haramayn observes that there is another use of 
metaphor (tajawwuz akthar) in the word mu` iza, and that is 
the use of `a z, "inability", which has a positive meaning 
contrary to qudra, "power", in place of 'adam al-qudra, 
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"privation of power". The inability of a sick erson to 
sit up ('ajz az-zamin*'an al-qu`üd), for example, is 
forced (wujid minhu iýjiräran), "and is accompanied by resistance 
(mu`graýa). But in the privation of ability caused by a miracle 
there is no resistance. K LP. 432f attributes to Imam-al- 
Varamayn another use of metaphor, which is to attribute to the 
miracle rather than to God the causing of inability. 
W L" 61/, followed by § LP. 17W, gives a theological 
definition of a miracle as "something extraordinary, accompanied 
by a challenge and the lack of resistance" (amr khäriq li-l-`äda 
magrün bi-t-ta44adl ma'a `adam al-mu`lrac}a). 
The word "something" (amr) is used to include both an act 
and the absence of an act; an example of the latter is fire not 
burning something. Those who define a miracle as an act (fi'l) 
interpret the latter example as the fire turning into coolness 
or safeness (kawn an-ncr bardan aw saläman) or the body's remain- 
ing as it was without being burned. 
K ýP. 43/, in defining a miracle, said it was an act of 
God. This phrase is to distinguish a miracle from something 
that is from eternity. According to one opinion, it includes 
what is within the scope of a created power, such as the Prophet's 
reciting the Qur'än, and what is beyond it, such as raising the 
dead. But according to others, all miracles, even reciting 
(tiläwa) the Qur' n by the Prophet - not mere repeating it 
(liikäya) by others - must surpass created power. Of these two. 
opinions mentioned by Ibn-Dahhäq in his commentary on the Irshäd, 
the second is better (a; har). Imäm-al-Varamayn said that a 
miraculous act, such as walking on water, is related to the 
power of man and is acquired (muktasab) by him, but the miraculous 
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aspect of it is God's act, and is not acquired by man. 
To the difficulty that some miracles are the absence of an 
act, continues K /Pp. 441-44f, al-Ash`ari replied that a miracle 
is an act or what takes the place of an act (fill aw ma yaqüm 
magäm al-fi'l). Ibn-Dahhäq said that the miracle is the announ- 
cing (ikhbär) that an act will not take place, but against his 
position is the fact that a person challenged that an act would 
not take place, not that he had Zoreknowledge of its not taking 
place. Imam-al-"Varamayn said that the absence of the act is the 
miracle, but the same objection holds against this position as 
against Ibn-Dahhäq, with the added objection that non-existence 
is not within the scope of power according to him; neither is 
the '; attributed non-existence', (al-`adam al-i4flfi) of al- 
Bägilläni. We must either accept al-Ash`ari's position or 
modify Ibn-Dahhäq's answer and say that tho challenge must 
concern the miracle directly or something related to it, such 
as knowledge and announcement of it. 
The position of %7 and 4, as explained above, is that of al- 
Ash`ari. ý¢ LP. 26 avoids the word miracle, and merely says 
that God produces an extraordinary act in answer to the messen- 
ger's challenge, thus proving his truthfulness. 
The phrase -'accompanied by a challenge", W explains, is to 
distinguish a miracle from the wonders of the saints (karämät 
al-awliyä') and the presages (al-`alämät al-irhäciyya) which 
precede the sending of the prophets; it also distinguishes a 
miracle from a lr's appropriating the miracle of a past pro- 
phet as an argument (4u j ja) for himself. K LPp. 
438 and 442/ 
and §c LP. 2f add the qualification that the challenge must be 
made before the act happens. K LP. 44/ says that it is not a 
condition of a miracle explicitly to invite opposition, but it 
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, suffices 
to say "This is a" sign. "of my truthfulness". LP. 17. 
W 
defines this 'challenge (at-ta4addi) as "a call for something 
extraordinary as proof of the claim (to messengership) either by 
the tongue of circumstance or the tongue of speech" (da`wä 1- 
khariq dalilan'`a1 d-da`wä immä bi-lisan al-411 wa-immä bi-lisän 
al-magäl). 
The phrase "and the lack of resistance", says W, distinguishes 
a miracle from magic and trickery (as-silur wa--sh-shu`üdha). 
7 
The theological definition given above is that of ar-Räzi, 
and has been objected to fron many aspects. Three objections 
are raised and answered by at--Taftäzänt in his Shar al_Magä id 
ad-diniyya; 
8 
1) Two qualifications should be added: 
- that the miracle appear coming from the one who claims to be 
a messenger (min yad al-mudda`i via-min jihatihi); thin is so 
that none of his contemporaries can claim his miracle for them- 
selves, or say "My miracle is what appeared from me in past 
years", whereas this is unacceptable ý'it 
- that the miracle be in accord with the claim (al-muwäfiga li-d- 
da`wä), to avoid anyone's saying "My miracle is the speech of 
this mineral", and then the mineral's answering that he is a 
forger and 1ýer. Therefore al-Ash`ari says that a miracle is 
an act from God or something taking the place of an act, and 
adds "by such is intended the affirmation of truthfulness" 
(yuggad bi-mithlihi t-tagdiq); some of his companions defined 
a miracle as "something by which is intended the manifestation 
of the truthfulness of one who claims nessengership" (an 
qucid bi-hi i; här $idq man idda`ä r-risäla). 
To this objection at-Taftäzäni said that the mention of a 
70n 
magic, etc., see below, I. f, (N. 48). 
V 
in fact. first lists the three obiections. and then 
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challenge implies the two qualifications (mush'ir bi-l-gaydaya), 
since the meaning of the challenge, is inviting opposition to 
what he produced as witness to his claim and disabling anyone 
from bringing forward something similar to what he displayed 
(Valab al-mü' riýa fT mä ja'alahu mushähidan li-da`w[hu wa-ta`jiz 
al-ghayr `an al-ityän bi-mithl mä abdähu). The challenge is the 
connection (rabj) between the claim and the miracle, so that if 
a person claims to be a messenger, and a wonder (iya) appears 
from him, but he has made no challenge, this wonder is not a 
miracle. 
K LPp. 463-46g considers the possibility of a miracle 
giving counter-testimony. If the challenge was to raise someone 
from the dead, and the person raised said that the claimant is 
not a pro--)het, al-ßägilläni said that this voids the miraculosity 
of the event, unless the person dies again right away. Imam-al- 
Haranayn said that it does not void the miraculosity, because 
the challenge was not that the raised person would verify the 
man's messengership, but simply that the person would rise; but 
if the challenge was that minerals would speak, then the 
speech must verify the claimant's messengership. Among later 
theologians, however, Ibn-Dahhäq, in his commentary on the Irshäd, 
said that even in this case it makes no difference whether the 
minerals verify or deny the man's messengership, since the 
challenge was simply that the minerals would speak. Al-Mugtarah, 
on the other hand, said that if the minerals denied the man's 
messengership the event would 'not give self-evident knowledge of 
his messengership, and would be insufficient. 
2) The second objection is that people consider miracles 
things that have no relation to a claim (da`wä), such as the 
appearance of clouds to shade Muamnad, 'and his being greeted 
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by the rocks and the soil (i!; hgr al-ghamäm wa-taslim al-1ajar 
wa-l-madar). Therefore al-Imgm (Imäm-al-Varamayn? ) stipulates 
(sharat) that there must be an asociation (igtirRn) of the 
miracle with the claim. 
At-Taftäzänl answers. that presages (irhagät) preceding the 
sending of messengers are miracles only by way of exaggeration 
(taghlib - sic) and simile (tashbih). Whether such extraordinary 
events appear from him before he begins his life as a messenger 
or they appear from another, if they were foretold as an announce- 
ment (ikhbär) of the messenger they are a presage (irhäq), that 
is, the founding of the basis of his being sent (ta'sis li- 
gä`idat al-ba`tha). If they are not foretold, they are simply 
a wonder (karäma) if prophecy is claimed. But if divinity is 
claimed, they are a trial (ibtil '), since that is against 
decisive proofs. 
3) The third objection is that a miracle can come well 
after the challenge (qad tata'akhkhar 'an at-ta$addi), as when 
a claimant says "My miracle is what will appear from me on a 
certain day" (mu`jizat! mä ya; hur ninni yaws kadhä), and it 
appears. The difficulty is the sane as in the previous objection, 
that the miracle may not be related to the claim. 
At-Taftäzäni answers that a miracle coring after a small 
delay is counted as accompanying (mugRrin) the challenge. If 
the interval is long, then the miracle - for those who stipulate 
accompaniment - is the accompanying statement, since it is the 
announcement of what is absent (ikhbär al-ghayb). But knowledge 
of this statement's miraculosity is delayed (`ilm al-ijäz 
yatar khä) until the foretold event happens. But those who 
make the foretold event the miracle stipulate that it accompany 
the challenge. 
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Whether the interval is long or short, after a miracle and 
the knowledge of it have disappeared it is not legitimate for a 
prophet to encharge men by enjoining a revealed-law (taklif an- 
näs bi-ilzäm ash--shar`), but simply to explain its determinations 
and relate their obligation to the happening of that event (law 
bayyan a1kämahä wa-'allaq iltizanahä bi-wugt1' dhälik al-amr) is 
legitimate according to Imäm-al-l! aramayn, but not legitimate 
according to al-Bägilläni. 
Iº LPp. 450-45Y considers the problem of whether a miracle 
can be postponed until after the death of the messenger. The 
Mu`tazilitez said that it could not, because in that case God 
would not be doing what is best : or men. The answer to them is 
that he is not obliged to do what is best for them; also it may 
be better for thew to postpone the miracle. 
Al-Bägilläni also scid that the miracle could not be post- 
voned, but because it is linked to proving a messengership, that 
is, the pronouncement (khiVNb) of a messenger, which ceases With 
his death. The answer to hin is that as a certain delay is 
legitimate within his lifetime, so also after his death; the 
miracle then proves the previous claim. Al-BRgillfini may have 
feared that a postponed miracle night be taken for the wonder 
of a saint, and doubt would be cast on the truth or a wonder. 
In answer, the fact is that a wonder is not a decisive proof of 
sainthood. 
Another objection of al-B gillänl is that if the miracle 
were postponed until after the death of the messenger there 
would be no reason to remember what he taught. The answer is 
that his teaching could be written and learned later. 
W L" 61b/ remarks that some add another qualification to 
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the definition of a miracle, that it must be in the time of 
enchargement,. since the extraordinary things of the next life 
are not miracles; also what happens when the conditions for the 
end of time appear (`ind ; uhiir ishtirät as-sä`a) does not witness 
to the truthfulness of a claim, since the ordinary course Of 
events no longer holds and patterns change (li-kawnihi zaniän 
nagc} al-`ädät wa-taghayyur ar-rusüa). 
The phrase in the Creed "so that it is equivalent to the 
Most High's saying 'My servant is true' in all that the latter 
communicates from him" includes (yatalamman) all the conditions 
of a miracle, and points to the probative aspect of a miracle 
(ashär bi-hi ilR bayrin wajh dalAlat al-mu'jiza), which is 
illustrated by the parable of the following section. 
(N. 46) The parable given in the Creed, says W LT. 63a/, 
is clearer and more understandable for showing the truthfulness 
of the messengers than a mere mentioning of the conditions of a 
miracle. K ZPp. 197,445-446, and 459-462/, § LP. 17/, J L21b, 
f. 246a/, and §q LP. 26/ give rfisum&s of this parable, and K 
attributes it to Ibn-at-Tilinsäni LP. 19Z/ and his teacher 
al-Muqtara i LPp. 459-462/. 
The probative aspect of a miracle (wajh dalälat al-uu'jiza), 
continues W, is to show the truthfulness of the person on whose 
part ('a1ä yadihi) the extraordinary event-occurs. Consequent 
upon a miracle ('agibatahä) God creates self-evident knowledge 
of the truthfulness of the prophet. 
An objection to the use of this parable in arguing is that 
it is pictorial end judges what is absent on the basis of what 
is present (bi-ann hädhä tamthil wa-giyäs li--l--ghä'ib 'alä sh- 
shähid). If'there were a common denominator (`alä tagdir al-jämi') 
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such a process would serve opinion (tann), but you have used it 
without a common denominator to serve certainty (yagin) in " 
establishing matters of revealed law (sharä'i`), while thero is 
nothing in common (garä'in'al-atwäl) between the absent and the 
present worlds. 
The answer is that this parable was not used as an analogy 
or argumentation (1i-l-giylls wa-1-istidldl)', but only to clarify 
and make the matter more understandable (1i-t-taw414 wa-t-tagrib). 
If someone knows the unity of God and what is necessary, 
impossible, and admissible concerning him, and understands the 
bases (arkän) of a miracle and its probative aspect, and then 
sees a miracle or hears widespread tradition of one that happened, 
he will have self-evident knowledge of the truthfulness of the 
prophet. Through the parable beginners who are not used to 
reasoning can understand what a Liracle is and recognize one. 
Thus the knowledge which he attains is not through equating the 
conditions (bi-`tibär garä'in al-atiwäl) of the absent and the 
present worlds. 
Apostates (mulýida) Lt"7, f. 64a/ objected in nany ways to 
the probative value of a miracle: 
1) The first is that the iiracle does not come fron God, 
but fron the person who clams messengership, either by a 
personal quality (kh. iyya) or bodily complex, or. -by caking 
use of elements, angels, jinn, or stars.. 
The answer to this is, as has been said before, that 
creatures can produce no effect whatsoever. Also the messengers 
never delved in tricks (t}iyal). 
2) The second objection is that it is possible (ya$tanil) 
that the event is not out of the ordinary (khäriq 1i-1-`äda), 
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but God's beginning of a new ordinary process (ibtidä' 'Äda) or 
the restoration of an ordinary process of bygone ages. 
The answer is that the evonts we refer to, such as raising 
the dead, do not answer such descriptions. 
3) The third objection is that the absence of resistance 
(mu`ärala) can also occur because news of the event did not reach 
someone who could resist, or because of the people's docility 
(muwl4a`a), or agreement to advance his cause (muwÄfaga fi i`lä' 
kalimatihi), or their fear of him, or because they considered 
it a simple matter and did not-care much about it (li-stis'häl 
wa-qilla mubälät), or because they were occupied with more 
important things; or they did resist, and something prevented 
this from being told (wa-lan yunqal li-m ni`). 
The answer is that the messengers were known everywhere in 
the east and west (ja. +it al-uashäri'q wa-l-maghärib), and their 
enemies tried their best to disprove them. This has all been 
reported, and has reached even us at the end of time, at the 
end of the ninth century (ft ä1hir az-zanän fi IIkhir al-qarn at- 
täsi`). Each proohet had a special 1: ind of miracle to overcome 
the specialty of the adversaries of his time: Moses overcamo the 
magicians, David the musicians, Jesus the physicians, and 
Nuýarsmad the masters of eloquence. 
4) The fourth objection is that the purpose of a miracle 
can be other than to prove the truthfulness of a messenger. It 
can be, as a ome'raaintain, 'to accomplish God's own"objcctive 
(gharao) or an objective for men; or it can be a miracle for 
another prophet, or a trial (ibtilä') for men. 
The answer is that God cannot act moved by any objective. 
Regarding the appearance of a miracle on the part of (`ala yad) 
al §&r, k LPp. 455-46Y gives a fuller answer. There are three 
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opinions concerning the connection between a-miracle and its 
proving the truthfulness of a messenger: 
- The first is that the connection is of intelligibility (`agli); 
this is the opinion of al-Isfarä'ini, who said that testifica- 
tion of truthfulness (tagdiq) is an attribute of the extraordi- 
nary event and a created indication of God's announcing the 
truthfulness of a messenger; it can be separated from the 
extraordinary event if one of the conditions of a miracle is 
absent. But Iman-al-Ilaramayn said that the testification of 
truthfulness is part of the intelligibility of the extraordi- 
nary event and inseparable from it. Al-Mugtaraý replied to 
him that the simple existence of an extraordinary event does 
not testify to the truthfulness of a aesserger, but its 
happening in answer to his challenge. 
- The second opinion is that the connection is instituted (wac'i), 
so that the event after the challenge is equivalent to God's 
spea': ing. Al-Mugtarah observes that this opinion is practically 
the same as the first. 
- The third opinion is that the connection is customary (`fdT). 
%Y attributes this opinion to al-Bägilläni. 
According to the first opinion a niracle cannot appear fron 
a lyer because this is against the essence of a miracle; accor- 
ding to the second opinion it in against God's announcing (l: habar). 
W adds that according to the opinion that the connection is only 
customary a miracle appearing from a lyer would not prove his 
truthfulness, since that would be to prove the impossible. 
R L. 464-46Y says that the Mu'tazilites objected that 
if, as the Sunnites say, God is not obliged to provide what is 
best, he should be able to produce extraordinary events in 
answer to a lyer's-claim to prophecy. The first two opinions 
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mentioned above are a clear answer to this objection.. The third 
opinion, which said that the probativity (daläla) of the extra- 
ordinary event is only customary,. conceded the admissibility of 
God's doing so, but denied that this ever-happened. Regarding 
the future, we have the. assurance that M#aamad is the-seal of 
the prophets; anyone who claims prophecy after him has the choice 
only of Islam or the sword, and his words should not be paid 
attention to, even if extraordinary events appear from him. 
5) The fifth objection is that even if it is granted that 
a miracle proves the truthfulness of the one who claims prophecy, 
how can we be sure that God does not lie in his announcing (fi 
ikhbärihi)? Authority (san`) is no guide, since that has not 
yet been established. Intelligibility too, according to the 
objector's principles, does not show that lying is despicable 
(gabi3}). 
The answer f. 65a/ is that God's testifying to the 
messenger's truthfulness is not through any announcement (ikhb5ran)o 
but by working the miracle which constitutes (inahä'an) a person 
a prophet. 
There are also reasons fron intelligibility to exclude the 
possibility of God's lying: 
- The first, that of al-Isfarü'ini and, according to K LP. 36j/, 
of Imäa-al-$aramayn, is that anyone who knows anything must 
have a statement in himself (1}adith fi dhätihi) corresponding 
to what he knows. This is the reality of the predicate of 
truthfulness (4agiqa khabar aq-gidq). Therefore God, who 
knows all things, is truthful. The fact that men can know 
something and lie deliberately is no objection, because the 
seat (ma4all) of lying is the tongue, while knowledge and 
truthfulness remain in the mind. But since God is not 
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composed, he can only be truthful. 
- Another reason is that all God's attributes are necessary and 
their contraries impossible; therefore if ho could lie truth- 
fulness and knowledge would be impossible for him. 
-A third reason, given by K LPp. 462-462/, is that lying is a 
defect of perfection, whereas God is perfect. 
In a final remark (tanbih), W LF. 65b/ cites at-Taftäzänl's 
Maaä id for saying that prophecy can be ascertained by the crea- 
tion of self-evident knowledge, such as was had by ag-giddiq 
(Abü-Bakr), or by the infallible passages of the Tawra and the 
Injil in announcing the prophecy of Muýamwad, or by Hloses in 
announcing the prophecy of Aaron and Joshuah (Härün wa-YÜsha`). 
Imäm-al-Varamayn's requirement of a miracle and its implied 
conditions holds for proving prophecy absolutely speaking and 
in a way to refute adversaries (`ala 1-itlUq wa-hujja `alä 1- 
munkirin) without regard to any previous prophet or book. But 
Mu amnad's character and dispositions (a1-. hläq wa-al}wnl) are 
equivalent to (`ä'id i1ä) a miracle in proving his prophecy. 
c. Immunity from defect ('i ma); 
(Pt. 47) K and W have a cimilar presentation of a messenger's 
being immune from defect. But in q LP. 17y, i L21c, f. 447/, 
and ýq LPp. 25-2/ the distinguishing of three necessary marks - 
truthfulness (gidq), faithfulness (amana), and communicating 
(tabligh) what was commanded to be communicated - becomes the 
standard pattern of presenting this question. M LFf. 219b-2242f. 
too, apart from an explicit treatment of prophecy, considers the 
definitions of the three marks together. 
K LPp. 466-462/ takes up the question in general and asks 
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first if prophets are'immune from-defect before their becoming 
prophets. Some Iiu`tazilites admitted that before becoming a 
prophet a man could commit even big-acts of disobedience. Sunnites, 
such as al-Q541 `Iyäc}, said that he could not. Some Sunnites 
said that this could not be kncwn from intelligibility, but only 
from authority. But the ltafic}ites and most Mu'tazilites said 
that it could be known from intolligibility by its intrinsic 
evil (at-tagbi4 al-`agli), which is false. 
As for after receiving prophecy, there is consensus that a 
prophet cannot deliberately lie in his determinations. As for 
lying by mistake or forgetfulness (ghalatan aw nisyänan), al- 
Isfarä'ini and many other Sunnites said that he could not, but 
al-Bägilläni said that this is admissible, since a miracle only 
proves what comes from the prophet by deliberate intention, 
although revealed-law says that in fact it does not happen. 
Thus al-2ä41 `Iyl4 said that there is consensus in the fact that 
a prophet does not lie by mistake or forgetfulness. 
As for acts of disobedience apart from untruthfulness in 
his message - which are contrary to faithfulness - there is 
consensus, except for some Kh&rijites, that a prophet is imriune 
from any deliberate big act of disobedience and small acts which 
are reproachable. As for committing them by mistake or forget- 
fulness, al-Amid! said that, except for some Rafi4ites, there is 
consensus that this is admissible. But he is wrong, since there 
is consensus to the contrary. Al-Bägillgni and other sound 
theologians said that this iu proved from authority, but al- 
Isfarä'ini and many tiu`tazilites said that it could be proved 
from intelligibility also. 
As for committing small sins which are not reproachable 
(lä khissa fiha), most, such as Abü-Ja`far at-Tabari, a Sunnite, 
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admit the possibility, whether they are deliberate or not. Other 
lawyers and theologians deny the possibility of both deliberate 
and non-deliberate sins of this type, since, according to most 
Mälikites, Shäfi `ites and Iianafites, men are commanded to imitate 
the prophets. Thus, as W LF. 65W also says, the immunity of 
the prophets includes freedom from doing anything forbidden or 
disapproved, and even from doing anything permitted because of 
passion"(shahwa) or without the sole intention of approaching 
and obeying God and seeking his help thereby to obey him (bal 
illä bi-niyyat al-qurba wa-1-imtithEil wa-l-isti`FZna bi-hrx `alä 
ä`at al-Mawlä). 
ý /P. 180/ quotes Qur'än verses L3: 31,6: 55, and 7: 152/ in 
support of the proposition that men are commanded to imitate 
the pro-? bets, and elaborates ZPp. 180-182/ on the i"iuolirn practice 
of irritating Iiukianmad in every detail. For example, A. L. Sjanbal 
refused to eat watermelon becauEe he glas not cure in what way 
ti#aanad ate it. 
§g LP-), 33-4/, moreover, devotes a major section to inter- 
preting Qur'ün verses which seen to cay that Mu1ammad and other 
prophets cociznitted sin. These are 43: 2,47: 19,9k: 3,9: 43, 
8: 68,80: 1,10: 121,7: 190,7: 23,21: 87,38: 24-25,33: 37,2: 24, 
28: 15, and 48: 2. 
The third mark of a messenger, communicating what he is 
commanded to communicate, says LT"'. 18/ is necessary for the 
same reason as his iaithfulnese, namely, that men are commanded 
to imitate them. : Soreover the Olur'lin L2: 152/ curses those who 
hide God's message, and it commands L5: G2/ I"Iu}? ammad to deliver 
the divine message. 
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ýPp. 28-22/ gives a summary of the relation between the 
three marks: 
- Truthfulness adds to: 
- faithfulness freedom from lying inadvertantly (sahwan) 
- communication freedom from deliberate or forgetful addition 
to the message. 
- Faithfulness adds to: 
- truthfulness freedom from disobeying in ways other than by 
the tongue 
- communication freedom from disobeying in ways other than in 
communicating. 
- Communicating adds to: 
- truthfulness freedom from deliberate or forgetful omitting 
of anything they were commandod to communicate 
- faithfulness freedom from forgetful omitting of anything 
they were cotnanded to communicate. 
Besides considering the opposites of these throo narks 
which are impossible for the messengers, § LPp. 185-192/, J L21c, 
f. 447a/, and 7q LPp. 30-3J consider what is admissible concer- 
ning the messengers. These are human accidentals (al-a'r34 al- 
bachariyya) which do not detract from their high station, such 
as sickness, hunger, poverty, eating, drinking, marriage, 
forgetting after communicating their message or in what they were 
not commanded to communicate, and sleep, although their hearts 
stay awake. The proof of these accidentals happening to them 
is our witnessing them (mushähada), and their purpose is to 
increase their rewards, or to eet revealed rules of action 
(li-t-tashr-A`), or to distract from this world and call atten- 
tion to its vileness before God and his: lack of pleasure in it 
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in the house of recompense to his saints. 
The word "accidentals" Lys§, p. 3/ is to guard against the 
opinion of the Christians, who described Jesus with an eternal 
attribute. The word human" is to guard against the representa- 
tives of the Jähiliyya, who said that these accidentals are 
contrary to messengership. The phrase "which do not detract 
from their high station" is to guard against the Jews and many 
ignorant historians and exegetes who describe the prophets with 
the defect of committing disobedience and disapproved acts. 
d. Abrogation (naskh): 
At this point, K L::, p. 469-47/ takes up the objection to 
Muhamrcad's wessengershi' by some Jews represented by Ibn-ar- 
Räwandi that the revealed-law of }lows cannot be abrogated. J 
L20, f. 236a-240/ takes up the question in general terms, and 
distinguishes between two kinds of deterz: inations of revoaled- 
law. There is the self-evident kind (garb 4arüri), which God 
preserves in every sect (milla) from Adam through iiu a mad until 
the end of time; deteriainations of this sort never change. And 
there is another kind which varies among different revealed- 
laws. Types of determinations which are never abrogated are 
those which have to do with preserving: 
- religion (din); thus all must profess God's unity 
- lives (nufüs), in protecting the innocent 
- fighting (gatl), in enforcing rights 
- kinship (nasab), in regulating marriage 
- property (mal) and livelihood (ma`äsh), to support life 
- the accidentals which maintain religious and worldly life 
(al-a`rä4 allati film giyKnat ad-din wa-d-dunyä), such as 
forbidding defamation (qadhf) and slander (ghiba). 
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Abrogation in other matters does not mean that God corrects 
something which he forgot in the previous legislation, but that 
he changes his ordinances to suit the era, just'an one prescribes 
differently for a sick person and a healthy person. 
There is abrogation even within the revealed-law of Moses, 
for example: 
- God said to Noah after he came out of the ark "I am making 
every animal food for you and your descendants; I make that 
legitimate to you as well as, all. plants - except for blood. "" 
But later many things were-forbidden. 
10 
- The law of Adam letitimized"marrying one's sister, but this 
was later forbidden. 
11 
- The law of Jacob permitted marrying two sistors, 
12 but this 
was later forbidden. 
13 
- Also Moses prohibited wort on the Sabbath, 
14 
which was previ- 
ously permitted. 
Another argument against Ibn-ar-nfiwandt's assertion that 
Moser, claimed that his law would not be abrogated is the fact 
that the Jews did not bring up this tradition (nagl) at the time 
of Mud ad, for all its value to them. 
J concludes that the law of Mu1anw. ad has throe approaches 
to the determinations of previous revealed-lawn: 
9Cf. Gen. 9: 3-4. 
10Cf 
. Lev., ch. 11. 
11In Lev. 18: 9. 
12Liah 
and Rachel; cf. Gen. 29: 15-30. 
13In Lev. 18: 18 
14Lev. 10: 8-11, etc. 
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1) Some determinations differ from what preceded - there is no 
doubt that these abrogate the previous determinations. 
2) Some agree with previous determinations - there is no doubt 
that these contain no abrogation. 
3) There is silence on some matters determined in a previous 
revealed-law. A determination of this tort remains in force 
under three conditions: 
- that it was revealed (u4iya) to 14#anmad that it was part of 
their revealed-law; if it is only said by people (who follow 
the previous revealed-law) to be there or. if it is only written 
in their scriptures (fT magähifihim) the determination need 
not be followed, because their speech is not to be believed, ' 
and their sacred books have been corrupted (qad waga' t-talrif 
fihä) and they are untrustworthy 
- that the revelation of it to 2iuýam ad be by way of simple 
announcement (mujarrad il-. hbfir), (otherwise it is part of 
i: 4ammad's law) 
- that it neither agrees with nor differs from what is in 
liuiammad's law, since if it agrees it is his; if it is differ- 
ent it is abrogated. 
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I. The messengership of Mu amnad: 
a. Proof from the miraculosity of the Qur'fin: 
(N. 48) J L21i, f. 276a/ distinguishes first between proofs 
for the messengership of M#asmad ' fron" intelligibility and those 
from authority (nagl). The latter are texts from the books of 
the previous prophets. Among the'proofa from intelligibility 
the first is the miraculosity of the Qur' n. 
W IF. 65b/ says that while all agree that the Qur'än is 
miraculous, there are different opinions regarding the aspect of 
its miraculosity (fT wajh i`jäz al-Curtin): 
1) The versifiers (nub; äm), many Mu`tazilites, and al-Murta4ä 
of the Shiites said that the miraculosity of the Qur'Ain is a 
deterrence (garfa), that is, the opponents could have resisted 
and imitated the Qur'än, but God deterred their concern (himma) 
to do so by removing either their power, or their motives 
(dawn'! ), or the necessary knowledge. The last poeaibility., 
the removal (salb) of knowledge of the G? ur'än's nord-pattern 
(nahm) and how to reproduce its like is that favored by al-idurta4ä. 
An argument for this theory is that the Arabs were certainly 
able to imitate words and short phrases of the Qur'itn; therefore 
they could imitate a whole süra. 
The answer to this is that the determination (ýukm) of a 
sentence differs from that of its parts. ' Were the preceding 
argument true, then anyone could imitate a poet like jmzi4al-gays, 
for example. 
Another argument for the deterrence theory is that when 
the Gur'. n was being compiled ('ind jam' al-Qur'än) the Compan- 
ions referred judgement on certain süras and verses to the 
testimony of reliable persons, and Ibn-Mas'Qd hesitated about 
the Fäti a LSÜra / and the 1 
Säiatgn LSÜras 
. 113 and 
11y. 
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This would not be so if the eloquence (fasäýa) of the Our' n's 
word-pattern were the miracle and not God's deterrence of 
imitation. 
In answer to this, a first remark is that these historical 
facts are true (Yiýhat ar-riwäya), and the nur' n was compiled 
after the death of I"Iuhammad. But each süra is an independent 
miracle. The care of the companions was to prevent the least 
change in the verses; their hesitation is understandable, since 
the miraculosity of every süra is not evident to overyone from 
the start. 
At-Taftäz ni ý'ti f. 67, gave other reilieo "ýo the deterrence 
theory: First, the Arabs admired and took notice of the excellent 
word-pattern and eloqu_nce of the .: ur'än and tried to oppose it. 
Secondly, were the miraculosity of the Qur'än deterrence from 
imitation, thee w-5uld be no need for eloquence, and the 
d3terrence would be more miraculous if the (lur'ün wore easier 
to imitate. Thirdly, the verse "Say 'If men and jinn should 
combine together to bring the lik:. of this Cur'&n, they could 
not bring the like of it, though they conspired together"' L17: 
8/ implies that a single person could not imitate the Qur'än, 
and would not have to be deterred. 
2) Other MMu`taziliteE LIt, p. 475/ said the miraculosity is 
its method and unusual word-pattern (na; m), which is different 
from ordinary Arabic speeches, letters, and poemz. 
An answcr to this opinion LIJ, f. 66W is that the foolish 
lines (Y}am qät) of lusaylina and his like also have unusual 
word-patterns. 
3) Others LIC, p. 47V said that it is its eloquence 
(facäha, jazäla) only. 
An answer to this and the previous opinion is that if a 
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challenge is made to imitate something which contains two elements, 
then both must be present in the imitation. For instance, an 
eloquent and well versed poem cannot be answered by an eloquent 
speech or by a well versed poem which is not eloquent. 
4) Imäm-al-Taramayn and al-Bagilläni held that the miraculo- 
sity is the combination of eloquence and unusual word-pattern. 
5) Some said that it is the Qur'än's freedom from 
inconsistency and defect (as-saläma `an al-ikhtillf wa-t-tanäquc). 
An answer to this opinion is that many polished writers 
(bulaghät) also are free from inconsistency and defect. 
6) Some said that it is its containing details of science 
and true statements of wisdom and goodness (li-shtimAlihi `ala 
dagä' iq al- `ulüm wa-ýaqä' iq al-4ikma wa-l-magäli4), or LK, p. 
3751 its agreement with intelligible judgements (muwgfagatuhu 
li-gaýäyS 1- `ugiil) . 
An answer to this is that the speech of twine men often 
contains science and truth too. 
7) Some said that it is its telling of things absent (li- 
ikhbr1rihi `an al-mughayyabät). 
An answer to this opinion is that only a very few verses 
tell of things absent; therefore the others would not be miracu- 
lous. Besides, to opinions 5,6, and 7, K LP. 17W answers that 
the challenge was not made to imitate those. aspects. 
8) Some said LIC, pp. 175-179 that it is the fact that the 
Qur'an is from eternity. 
The answer to this is that a miracle is an act of God, 
which is not from eternity. 
9) Others LK, p. 176/ said that it was the fact of the 
qur' n's expressing God's eternal speech. 
The answer to this is that nothing prevents God's speech 
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from being expressed by words (1af;, ) which are not miraculous. 
W LF. 66b/ quotes at-Taftäzäni in defending the opinion of 
Imim-al--Iaramayn and al-Bägilläni (opinion 4). The combination 
of eloquence with the word-pattern is the miraculous aspect of 
the Qur'än, because the mastere of eloquence could imitate either 
one separately. A1-B3gillZinl added that telling absent events 
of the past and future (opinion 7) is also a miraculous aspsct 
of the Qur'än. 
By nazm, "word-pattern", is meant the arrangement of words 
(tartib al-kalinät), or, according to `Abdalgnhir, the graswiati- 
cal structuring of words to serve the purposes of speech. IC 
LP. 479; in opposition to Ibn-at-Tiliusrnt, restricts tho moan- 
ing of Saal-agha, 11eloruencc": to excellence of spoech (haläm), or 
meaning, and of the speaker (iutakalli=), whereas fasäha, also 
"eloquence", is a wider term including also excellence in words 
(l: aliaät) or word-pattern. The highest degree of balügha is 
miraculosity (i`jäz), which is deterri. ned by taste (wa-l-$ul= 
fihi dh-dhawq), and the lowest degree is that which distinguishes 
epeech fron animal sounds. 
Objections to the miraculosity of the Qur'Rn arc: 
1) LK, p. 4'/f if there is so much difference of opinion 
concerning what constitutes the miraculosity of-the cur'. n, then 
how can it be miraculous, since a miracle must be plain and 
without doubt to everyone? 
The answer is that there is no doubt that a o1ra cannot be 
produced like one in the Cur' n; the differences of opinion con- 
cerning the aspect of its miraculosity do not make this fact 
less plain. 
2) L["i, f. 67/ Some verecs are more eloquent than others, 
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while they should all be. of the highest degree of eloquence. 
The änswer is that this is in-. accord with the purpose of 
the Qur'ä. n, just as a good artist produces something which is 
neither too big nor too small. As: it is, the Arabs could not 
produce its like, and they recognized that it is not like speeches 
or poetry. 
More recent opponents proposed other stupid objections: 
3) There are non-Arabic words in the Qur'än, such as al- 
istabraq Z18: 31, etc,, as-sijill L21: 10Y, al- is äs Z17: 3y, 
and al-magäl! d X26: 63 and 42: 12ý'. How then can it claim to be 
"plain Arabic" LQur'än 16: 103 and 26: 192/? 
The answer is that these words are Arabic, even though 
another language shares them. Or the meaning of "plain Arabic" 
is that the word-pattern and arrangement of the words is Arabic; 
therefore the whole is called Arabic. 
4) There are mistakes of word-form in it (khata' min jihat 
al-i`räb), as in 20: 63,5: 69, and 4: 162. 
The answer is that the so-called mistakes are correct, and 
the objectors do not know Arabic well. 
5) The smallest süra is of three verses. But I"ioacs, even 
while saying that his brother is more eloquent than himself, was 
able to produce eleven verses, told in 20: 25-35- 
The answer is that what is told (mai}ki. - Moses' original 
words), does not have to be in the very same word-pattern. Also, 
the accepted opinion (al-mukhtär) is that the challenge means 
to produce one long süra or ten intermediate ones. K LPp. 
477-47Y 
says that most Sunnites (al-jumhilr min a# binä) say that to 
answer the challenge it suffices to imitate the shortest süra, 
such as al-`A, 7r Z11V or al-Kawthar L10/, but al-B gilläni 
said in his Kitäb an-na, approved by al-Isfarä'ini, that some 
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length is required to prove the imitator's capability. ' 
6) There are ambiguous passages (mutaahäbihflt), such as 
God's mounting upon the throne. 
The answer is that the purpose (hikma) of difficult passages 
is to stimulate reasoning and effort to attain the meaning and 
other benefits, and thus have a greater reward. Also, God does 
what he likes, 2nd creates occasions of corruption and error 
(asbab al-fasäd wa-cl-taläla). 
7) There are repetitions of stories and phrases. 
The answer is that these repetitions suit the style (a w2 
al-ka1äm), and literary e: ierts (`ularäl al-bads` wa-fursän al- 
ma`äni) have made this completely certain (garrarchZL aknal 
tacrrir). 
8) There are vocalization variants which amount to over- 
12,000 (fihi min a1-i! zhtiläf al-aacaü` bayn aq b al-girä'a ii 
yazid 'a1ä thnay `ashar alfan). 
The answer is that a rejected variant (al-i1hti1 al-nanfT) 
is of a different level of eloquence (at-"tafätiiut fS marätib al- 
bat gha), in that co. ie readings are less miraculous (bi-$ayth 
yayün ba'4uhu grtciran 'an martabat al-i'j&z). 
9) Therc are contradictionz. For example, 55: 39 says men 
will not be questioned on the last day, but 15: 92-93 says they 
will- be. Also 88: 6" says . the only food of the damned will 
be 
thorns (ear! `), but 69: 36 says that their only food will be 
garbage (ghislin). 
The answer is that in the first reference sinners will not 
be questioned about their sins in the sonse of God's seeking 
knowledge. In the second example the thorns and the garbage 
are either explanations one of the other, or one group of damned 
will eat one and another the other, or the two words mean the 
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same thing. The exegetes have explanatiorm for other difficulties. 
10) There are plain lies (al-kadhb al-ma44), such as in 7: 11, 
where the command to the angels to adore Adam is placed after our 
creation; but we did not yet exist. 
The answer is that the descendants of Adam were a part of 
him by way of metaphor, and in adoring him the angels adored us 
too. Or the creation (al-khalq wa-t-tagwir) refers to the 
creation of Adam's descendants. (dhurriyya) when they came out 
of Adam as particles (dharr); this interpretation would be in 
accord with the outward meaning of the verse. 
11) Every poetic meter is 'Pound in it, even though in 36: 69 
it claims not to be poetry. An example of awil is 18: 29, of 
madid 11: 37, of bas! 8: 42, of wäfir 9: 14, of kämil 2: 213, of 
haza 12: 91, of ra az 76: 14, of ramal 34: 13, of earl' 20: 95, of 
nunsari 76: 2, of lihafif 107: 1, of reu äri` 40: 32-33, of mugtadab 
2: 10 and following, of mu, tathth 9: 79, and of mutagfirib 7: 183. 
The answer is that the fact of an expression (laf; ) falling 
into a meter does not make it poetry, but the meter must be 
intended by the speaker. Others require alc3o rhyme (taqfiya) 
for there to be poetry. Besides, many of the above verses 
deviate from the meter. 
b. Proof from announci E absent events: 
Another miracle of Muhammad , At, f. 
68W is his announcing 
absent events of the past and the future (ikhbäruhu `an al-ghuyüb 
al-mä4iya wa-1-uuatagbala). 
Some of the past events he told are the long and detailed 
stories (giqac) of Moses, Pharaoh, Joseph, Abraham, Noah, Lot, 
and others, without ever having heard them fron -, nyone or learnt 
them from a book, as is stated in the verse "These are announce- 
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ments of what is absent which we reveal to you. You did not 
know them, neither you nor your people, before this" L11: 42/. 
He also announced many siwilar"events which are not in the Qur'än. 
Examples of announcements of the future in the O. urfän are 
48: 20 concerning a victory of the Muslims, 30: 2-6 concerning 
the victory of Bysantiun (RUm), 3: 151,54: 45,43: 16,24: 55, 
48: 27 and 9: 33 concerning victories of Islam, 17: 88 and 2: 24 
that none shall imitate the Qur' n, and 28: 85 on returning to 
the next life (al-ma`äd). 
VI thcn lists a number of ýadiths . foretelling events 
in the 
development of the Islamic community, as also does K LP. 453,. 
C. Proof from various extraordinary events: 
Another type of miracle L.:, f. 69a/ are the thousands of 
extraordinary acts which appeared in him, from him (`a1ä yadihi), 
or gor his sake. Some of these were -wesagee (irh¬giyya), 
annearing before hic claim to prophecy, and others were testi- 
monials of his truthfulness (tagdtqi. ºya) appearing after his 
claim. They are of three hinds: 
1) those concerning his essence (umür thäbita fi dhätihi), 
such as: 
- the light which appeared in the days before he was 
born 
- his being born circumcised, happy, and lifting his eyes 
to 
heaven 
- the seal of prophecy (khätam an-nabuwwa) that was 
between his 
shoulders 
- his being able to change his Night as he wished, so 
to be 
tall with a tall person and short with another 
- his being able to see from behind as well as from 
in front, 
2) those related to his attributes (uiUr muta'alliqa bi- 
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gifätihi), such as: 
- his absolute truthfulness, in that he never lied in his life 
- his faithfulness (amana); so that he was called "the faithful" 
(al-amin) 
- his chastity (`afäf) 
- his courage (shujä`a); so that he never turned and fled 
- his forbearance (samä4a) 
- his abstemiousness (zuhd) regarding everything of this world: 
- Having been offered the choice in revelation to be a king- 
prophet or a servant-prophet (nabiyyan `abdan), he chose the 
latter 
- Having been offered by Gabriel that Mount Tahäma should turn 
to gold and accompany him wherever he went without detriment 
to his high rank, he said 'Gabriel, the world is the home of 
those who have no home, and those without intelligence run 
after it" 
- And he chose to fast every other day so he could pray and 
thank God (li-yatacarra` wa-yashkur) 
- his condescension to the poor (at-tawgc}u` li-ahl al-maskana) 
- his kindness to the nation (ash-shafaga `alä 1-umma) 
- his endurance of the hardships of being a messenger (al-muq&bara 
`alä matä`ib ar-risäla) 
- his perseverance in noble virtues (al-muwä; aba `all karrL'im 
al-akhläq) 
- his attainment of the limits of divine knowledge and awareness 
- his settling of religious and. worldly matters 
- his answering the call of many very tiring problems, 
3) those outside himself (al-umur al-khärija `an an-nafs), 
such as: 
- the wonders that occurred throughout the world upon his birth, 
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which as-Sanüs! relates in detail 
- the cloud's shading him, the moon's. being split, the rocks' 
greeting him, and trees' bending'to him 
- his satisfying people with little food, or his multiplication 
of it by placing his hand on it 
- the calming of a screaming goat (jadh') by his presence 
- his asking a tree whether it wanted to be a large fruit bearing 
tree on earth or an ordinary tree planted in heaven (janna), 
and receiving the answer that the tree preferred to be an 
ordinary tree in heaven to be close to ? 4ulammad 
- the complaint of the she-camels (nüq) and their prostration 
before him and hurrying to him when he was slaughtering their 
companions 
- the testifying of the roasted lamb the time of the battle of 
Kh r that it was poisoned 
-a dry ewe's teats being made to flow with milk upon his touch 
- the transformation of some individuals from blameworthiness 
to a most excellent disposition by his blessing 
- his turning a wooden flute into a hard sword 
- his raising of the dead 
-a wolf's saying that Ful}ammad is tolling the truth 
- Sawäd b. Qärib's receiving verses from the jinn testifying 
to Hubammad; and other miracles and wonders beyond numbering. 
One miracle in particular treated by J L21h, ft. 272a-2.75W 
is the isrä', Muiarmad's night ride to Jerusalem, and the 
mi`rä , his ascent to heaven on that occasion. Opinions differ 
as to whether this occurred in his sleep or while he was awake. 
As-Sanüsi refers the reader to the two §2111s (of al-Bukhtri 
and Muslim) for the manner (kayf) in which these events took 
place, and quotes at-Taftäzäni's Shar. 'Agidat an-Ilasafi, M. 
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b. Marzüq's commentary on the Burda of al-Buglri, and al-Q44! 
`Iyä4's Shifä' for certain details. 
K LPp. 483-48V gives a list of six kinds of miracles, with 
subdivisions, which overlaps and varies somewhat from what W 
has. J L21i, ff. 276a and followin/ repeats the same list, 
attributing it to al-yä4! `Iyä4. til Lf. 70Y resumes some of 
these under the heading "other aspects which confirm the miracu- 
lous character of MuOmmad's life'. These are: 
- his possession of every virtue and good quality of body and 
soul that only a prophet could possess altogether and to such 
a degree 
- the perfection of his revealed-law in every matter, so that it 
could only have come from revelation to a prophet 
- that with his meager resources he managed to inaugurate conquests 
of powerful kingdoms east and west, while powerful opposition 
over the centuries has not been able to extinguish Islam 
- the fact that Islam cane to a world which was as far as could 
be from correct religious understanding and morals. Each region 
and religion had its own form of corruption - which ac-Sanüsi 
speaks of in particular - Then Mukiaramad restored true religion. 
d. Proof from the boo1: 3 of vrevioua propheto: 
For proof from authority of MuIammad's mesoengership It LF. 
71W tales up the texts (nugU ) concerning Mui}ammad in the books 
of previous prophets which have been passed on to villages, and 
are well known in the circles of their peoples (al-manqüla ilä 
l-qurä l. -mashhüra flora bayn umamihim). K LPp. k85-k92/ gives a 
series 'of Scriptural texts which partly overlap and partly differ 
from those given in W. J L21i, ff. 281a-289/ gives still a 
different series combining the texts given in K and W, without 
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adding any others. ýg LPp. 43-4Z/ repeats W exactly, except for 
the omission of two texts which will be noted. The texts as- 
Sanüsi gives are: 
1 
1) From the Tawrl in the fifth book 141, f. 71b; K, pp. 486- 
482/ is "God came from Mount Sinai and looked down from Sa' it 
and shone from Faran" LDeut. 33: /. 
This is a reference to the descent of the TarrKt upon Hoses 
in Sinai, of the Injil upon Jesus in Sa`ir, which is in Syria, 
and of the Furg n upon Muýainnad in FärFLn, which is Mecca or a 
road near it. The resplendence (isti`län) refers to Nutammad'c 
many miracles and the triumph of his religion over all others. 
2) Likewise in the fifth book L: 1, f. '/ lb ; It, p. 432/ God 
says to Moses "I am raising up a prophet for the sons of Israel 
from the sons of their brothers, one like you, and I will make 
my words flow in his mouth, and hÄ will tell thcra what I command 
them' L'Deut. 18: 18-12/. 2 
The "sons of their brothers" are the cons of Icnael, since 
Israel is a son of Isaac thi brother of Ismael. Other prophoto 
are from the sons of Israel, while the only prophet raised up 
from the sons of Ismael is 2iuVammad. 
3 In explaininG this text, 
K LP. 486; cf. p. 472/ quotes from "a teacher of Cordova" in 
rejecting the 11sawiyya idea that Muhammad was sent only to the 
Arabs. 
1All the texts given here, and many more, are to be found 
verbatim in a. 1-`Abbäs A. b. Idris al-Qaräf3's al-A wiba al- 
fäkhira fi r-radd `ala 1-as lila al-fä ira (published n afro, 
H. 1322, on the margin of 'Ar. Bak Afnadi Badjahji Zadeh, al- 
Färiq lpyn al-makhltiq wa-l-khäliq), pp. 359 and following. As- 
_ Sanüsi no doubt had access to this or a similar work. 
2Instead 
of "from the cons of their brothers", the Hebrew 
has "from among ( 'M 1i: j) their brothers". 
311-Ma11ä1T, 
ch. 3, ff. 25b-26a, gives a fuller version of 
as-Santisi's arguments on this point. 
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3) The Tawrät also says LIC, p. k82/ "God settled Hagar and 
her on Ismael in Faran'" LGen. 21: 2 . 
This text is to show that. Faran means Mecca. 
4) In the first book of the Tawrät A"T, f. 71b; K, p. 48V 
God says to Abraham "Hagar will give birth, and fron her children 
will be one whose hand will be over all and the hand of all will 
be extended to him in subjection" LGen. 16: 11-1y. 
4 
But Muiammad is the only son of Hagar sent in triumph over 
the whole world after most other prophets' having been from the 
sons of Israel who is Jacob son of Isaac. 
5) In the fourteenth chapter (mag4af) of the In i1 441, f. 
72/ 
Jesus says "I will ask my Father for you to accord to you and 
give you a Paraclete to be with you forever. The Paraclete is 
the spirit of truth and certitude" LJn. 14: 16-12/. 
In the fifteenth (sic) chapter he says "But the Paraclete, 
the spirit of holineao, : whom the Father will send in my name, 
will teach you and give you all things, and will rewind you of 
what I told you" LJn. 14; 2/. 
Then he says "I have announced this (one) to you before he 
comes to be (gabl an yakUn), so that when he comoa you may believo 
in him" LJn. 14: 22/. 5 
The nearing of "my Father" is my Lord and my Deity (rabbi 
wa-ilähi). The meaning of "paracleto"i is a prophet disclosing 
41nstead 
of "whose hand will be over all, and tho hand of 
all will be extended to him in subjection", the Hebrew has "whose 
hand will be against all, and the hand of all against him" 
? The Greek omits the demonstrative and personal pronouns, 
and reads "I have now spoken to you before it (the coming of 
the Paraclete) hap .? ens, so that when it happens you may believe". 
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hidden things. These are truth, certitude, and justice, which 
are like a dead person - motionless, buried, hidden, and 
unspoken - until the Paraclete - blessing and peace be upon him - 
is sent; he is like a spirit to them, and they return to life 
and vigor because of him. Thus when truth died out on the earth 
after Jesus, Muhammad came and brought it to life again. 
6) In the sixteenth chapter ,, 
A1, f. 72a/ Jesus Bays "I now 
tell you a certain truth. It is better for you that I go away 
from you, because if I do not go away from you to my Father, the 
Paraclete will not come to you. But if I go away I will send 
him to you, and when he comes he will be of advantage to the 
toeo? le of the world and will judge them, rebuke them, and instruct 
them concerning sin and justice" LJn. 16: 7-ý/ 
He also says "hen the spirit of truth and certitude comes, 
lie will guide you and teach you and conduct you in every virtue 
(yudabbirul_um bi-jar al' al-khulq), since he does not speak 
novelty from himself" LJn. 16: 13/. 
6 
K L. 433; har, a slightly different version of these texts 
from "the Injil related by John": "The Paraclete will not come 
to you until I go. When he comes he will rebuke the world 
because of sin. He will not say anything from himself, but 
will speal: to you what he hears; he will reconcile you to the 
truth and announce to you things happening and things absent, 
and he will glorify ne. " 
The meaning of his going away to the Father is his going 
to a place where he is honored, revered, and given a rest from 
men by directing his heart to walking in the glory and might of 
6Khulq, "virtue" (or klialq, "creature"? ) is the word in all 
the exemplars of this text instead of the obvious ILS S9 "truth". 
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God, as the Qur'än verse says, "10 Jesus, I will take you and will 
lift you up to myself" L3: 5f. The sending of a prophet is attri- 
buted to Jesus because of his desire expressed to God, or because 
his being lifted up is a sign (amisra) of the sending of Muhammad. 
7) Also in John ZK, pp. 488-482/ Jesus says of the Paraclete 
"He will bear witness to me as I bore witness to him" LCf. Jn. 
15: 2/. 7 
He then said "Who hates me hates the Lord" Lin. 15: 22/, 
8 
and further on "I must fulfill, the word of revealed-law that 
they hated me without cause. Would that ManýanannrL came whom 
God will send to you from the Lord, the spirit of holiness, for 
he is a witness to me, 9 as you also are. But you have'beon with 
me a long time. This is what I say to you so that when ho comes 
you may not complain*-' LJn. 15: 25 - 16: /. 
The word Manhamannä, as-Sanüsi says, is a Syriac word 
meaning Paraclete in Greelt, and Muýamriad in Arabic. 
9 
8) And in the InJ l LK, p. 48.2/ Jesus says "The world is 
like a man who planted a vineyard. " ýs-Sanüsi says that Jeaus 
continues this story, and then refers the parable to prophets, 
to himself, and finally to IIu4ammad, the last custodian of the 
vineyard, where Jesus says '; He will remove the kingdom of God 
the most high from you, and give it to the common nation (al-umma 
al-`änma) who obey" LLk. 20: 9-16, /. 
Jesus then said )'Who falls upon this stone will be broken; 4 
the one whom it falls upon will be smashed" L. 7--- 
10: 1 . 
7John 
actually has "He will bear witness to me, and you will 
bear witness, because you were with rze fron the beginning". 
8John 
has "Father" instead of "Lord". 
90n this word in Muslim usage see The Gospel of Barnabas, 
ede and tr. by Lonsdale and Lawra RaggTxford, 1907 , xocii. 
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As-Sanüsi says that Muýazimad is the stone. 
9) The Psalms (az-zabflr) too LK, p. 482/ are to have des- 
cribed Muhammad: "Ile will rule from sea to sea, and from far- 
off rivers to far-off rivers. Peoples of the islands will bow 
before him on their knees, and his enemies will sit in the dust. 
Their kings will bring him gifts and prostrate before him. 
Nations will be subject to him in obedience and submission, 
because he will save th3. desperate and miserable man from those 
who are stronger. He will rescue the weak man who has no helper, 
and will be kind to the weak and the destitute" LPs. 72: 0-13, 
15,12/. 
10) There is also the Psalm verse LK, p. 4CZ/ "God has 
manifested from Sion a praiseworthy (matmüd) crown" LPs. 50: Y. 
The crown refers to leadership, and the name Mahmüd to 
; duharnad. 
11) The Psalms again say LK, pp. 487-48Y 'Let Israel 
rejoice in its creator with the sons of Sion, because God has 
chosen a people for them and given them victory. He has streng- 
thened with honor the good among them; they praise God on their 
beds and glorify him with raised voices. In their hands are 
two-edged swords in order to take revenge on the nations which 
do not serve God. They bind the nations with bonds, and their 
nobles with shackles" LPs. 149: 2,4-/. 
This passage is to describe the Muslim community. 
12) From the Psalms too ý4Z, f. 72a; K, p. 
48f is "Put on 
your sword, 0 mighty one, for your law and. your statutes are 
joined with the fearsomeness of your right hand. Your arrows 
are sharpened, and peoples are prostrate under you" LPs. 
45; 4-9.10 
"'"Your law and your statutes" corresponds to a Syriac version. 
The Masoretic is , "will teach", according to which 
the 
phrase reads "Your right hand will teach you fearsome things". 
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The meaning is that peoples will be reduced before Muhammad 
so that they enter Islam whether they like it or nottor pay 
the jizya in a state of subjection. 
12 
13) Also from the Psalms (sic) L1, f. 72a; K, p. 48Y is 
God's word to David "A son will be born to you by whom I will 
be called 'father' , and he will be called a son. by me" 
L2 Sam. 
7: 14 =1 Chr. 17: 1J.. 
David answered U10 God, send somoone to maintain tradition, 
so that people will know that he is human" LPossibly an interpre- 
ted reading of 2 Sam. 7: 19 =1 Cllr. 17: 1V. 
In these passages, David's son is Jesus, while Mu4ammad 
maintained tradition, teaching that Jesus is a servant of God 
and not a son. 
The Injil has a similar passage where Jesus says "0 God, 
send the Paraclete to teach men that the son of man is human" 
LThis verse does not resenble anything in the Now Testament; it 
is omitted in 4. ql. 
14) From Isaiah the prophet , 
ýVf, f. 72b; K, p. +82/ is the 
word of God ": s for my servant in whom my soul is well pleased, 
I will send down my revelation upon him. He will make my justice 
appear among the nations, and will give them commands. He will 
not laugh or make his voice heard in the markets. lie will open 
the eyes of the one-eyed, give hearing to deaf ears, and give 
life to uncircumcized hearts. What I give him I give to no one. 
more praiseworthy and praising God intensely (a ad yatmad Alläh 
4amdan)" LIs. 42: 1-21. Z/. 13 
11Echoing Qur'an 3: 83. 
12Cf. Qur'än 9: 29. 
13"Laugh" (ya#aq) should be "cry out" (a y'J')" "Give hear- 
ing... " is not in Isaiah. 
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Also from Isaiah, indicating that Nuhammad's town is Mecca, 
is "The desert shall rejoice, and its inhabitazits praise God on 
every high place and glorify him on every hill. He will not be 
weak nor be conquered, nor turn to heretical winds. Ile will not 
make his voice heard in the markets, nor will he humiliate the 
just, who are like a weak reed; but he will strengthen the weak. 
He is the support of the weak, and the light of God which will 
not be mt out. Re will not be defeated until my authority is 
established on earth, excuses are refuted, and truth is brought 
to his Tawrät" 'The first two sentences are not in Isaiah; the 
rest is a loose para'hrace of Is. 42: 2-4i. 
The phrase He will give commands to the nations' indicates 
that : "iuhamnad is sent to all, whereas the In jl says of the 
Messiah "I was not sent to the gentiles, but only to the resting 
sheep of the sons of Israel': L1; t. 15: 24 and 10: 5/. 
14 
The word hmad, "more praiseworthy", refers to the name of 
11ukanmad, while "the desert', refers to Mecca. 
15) ; lso from Isaiah Lo!, f. 73a; K, p. 49/ is "Let the 
people of the dry steppes and the deserts and the open lands 
rejoice, because: they will produce the most praiseworth (at»ad) 
valuables of Lebanon, and things like good villages and gardens' 
LA paraphrase of Is. 35: 1-/. 
In this passage Mecca is again described, and Piuýa=ad 
mentioned under the name Mimad. The meaning of "dry""in the 
absence of prophets in-that land since Ismael. 
16) Again from Isaiah 64, f. 73a; K, p. 492/ is "The days 
of visitation have come; the days of enduring perfection have 
come" Ldo definite passage/, and "K. now, 0 ignorant sons of 
14 "Resting; ", (räbic a) should be "lost" (ätro? ºG+MTu). 
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Israel, that he whom you call erring is endowed with prophecy. 
You are indifferent to that because". of your many sins and great 
disoluteness" /An echo of Is. 59: V. 
17) From Isaiah also LK, p. 492( is "It was said to me 
'Rise and look, and tell me what you see. ' I said II see two 
riders coming, one of them on an ass, the other on a camel. One 
said to the other "Babel has fallen with its decadent idols' M' 
LIs. 21: V. 15 
As-Saniüsi identifies the riders respectively with Jesus and 
Muhammad. 
18) Ezechiel 6.1, f. 73a; K, p. 49/, after speaking of the 
past history of the sons of Israel and having likened them to 
a vine, said "Before long that vine will be torn up by his rage 
and thrown upon the ground, and the hot winds will burn its 
fruits. Then a seedling will be planted in the desert in waste 
and dry land, and from its abundant branches will come a fire 
which will eat that vine until no strong sap or twig is left in 
it" LA loose paraphrase of Ez. 17: 9-10 and 22-24, with the 
element of fire borrowed from 15: 6. 
In this passage, the desert represents Mecca, the seedling 
Muhammad, and the vine the Jews whom ho laid hold of by devesta- 
ting battle, captivity, and the humiliation of the jizya in all 
the land of Islam. 
19) From Daniel , Cd, f. 73a; K, p. 49/ is the passage 
describing ljers "Their prayer will not be extended nor their 
sacrifices finished. The Lord has sworn by his arm that neither 
lies nor the cause of a false claimant will appear for more 
than thirty years" LThere is nothing like this in Daniel; it 
151saiah does not mention the ass or the camel, but cf. Zach. 
9: 9 for a mention of riding on an ass. 
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is omitted in §. 
16 
Muiammad's claim lasted more than thirty years, and is now 
near 900 years. 
20) From Daniel also LV I f. 73a; K, p. 49/ is his inter- 
pretation of the dream of Nebuchadnezzar: "Daniel said '0 King, 
you have seen a statue of excelling beauty, whose upper part is 
gold, its middle part of silver, its lower part of brass, its 
thighs of iron, and its feet of clay. While you were looking 
at it with pleasure, a stone came down from heaven and broke it, 
striking its head and grinding it to dust, no that the gold, 
silver, copper, iron, and clay were all mixed together. Then 
the stone grew big and mighty until it filled the whole earth. + 
Thereupon Nebuchadnezzar said 'You have spoken truly; now inter- 
pret it for me. ' Then Daniel said 'The statue is various nations 
at the beginning, middle, and end of time. You are the head of 
gold, 0 King, and the silver is your son after you. The brass 
is Bysantium, and the iron Persia, while the clay are two weak 
nations ruled by women in Yemen and Syria. The stone which 
came from heaven is tht religion of an everlasting prophet and 
king who will come at the end of time, conquering all nations. 
Then he will grow mighty until he fills the whole earth, as this 
stone filled it"' LAn interpreted reading of Dan. 2: 31-45; in 
Daniel there is no identification of the kingdom,. 
Such a description fits ? 4utammad, who was sent to all 
nations made up of different races, languages, and religions, 
and made them one race (jins), with one language, which is 
Arabic, and one religion, which is Islam. 
16This 
omission by §r and its omission of the spurious 
passage given above in n. 7 give reason to think that as-Sanüsi 
somehow checked his material for authenticity between writing 
Wand§g. 
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21) And from Habakkuk LK, p. 492/ is "God came from at-Tin 
and shone from the mountains of Iärän, and the whole earth was 
filled with praising AY}mad and declaring his holiness. He filled 
the earth with his fear. " There follows I'At your order, Muoammad, 
the pestilential hot wind (sahäm) is watered" LAU elaboration 
of Hab. 3: 3/ 
Regarding the fulfilment of these texts, K LP. 492/ says 
that very few, seven to be exact, had the name Mu4amrvid before 
the prophet, and none of them claimed prophecy. 
W ZF. 73b/ concludes that the previous books testify to 
the prophecy of Mu4ammad. He occupies the highest rank among 
the prophets, and is the last of them, and his revealed-law will 
never change or be abrogated. 
e. Who is preferred after Mu ammad: 
W LF. 74a/, in a first remark (tanbih), and y§9 LP. 
4/ quote 
at-Taftäzäni's Shark al-Ma ä id ad-diniyya which says that all 
agree that Muhammad is the most preferred (af4al) prophet, but 
there are different opinions as to who comes after him. Some 
say Adam, "because he is the father of humanity, others Noah, 
because of his long worship and hard work, others Abraham, because 
of his great dependence upon God and trust, others Moses, because 
he spoke to God and was his confidant (li-kawnihi kalim Allah 
wa-najiyyahu), and others Jesus, because he was tho spirit of 
God and his intimate (li-kawnihi rU4 Allah wa-gafiyyahu). 
K LPP. 511-514/ and J L32b, ff. 344a-345x/, discussing the 
same question, say that the Rawandites preferred al-`Abbäs, while 
the Shiites preferred 'Al!. Al-Qurtubi's commentary on Muslim 
says that for Sunnites Abü-Bakr and `Umar occupy the first and 
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second places after Mukammad. Al-QZil! 'Iy 4, depending on a. 
MangUr al-Baghdädi, says that the first four caliphs are preferred 
in their order of succession. Al-Ash`arl, Mälik b. Anas as 
quoted in the Mudawwana, and Imäm-al-Iaramayn, says Ibn-Rushd, 
are to have held the same opinion or to have suspended judge- 
ment. Ibn-`Arabi quotes his master al-Fihri (a. B. at-Turtflshi- 
1-Andalu-i) in favor of `Umar, but disagrees with him. Others 
quote al-Lsh` ari and 11 lik, again from the liudawwana, for saying 
that Abi-Baler is decidedly preferred, while al-Bdgilläni says 
it is doubtful. Still others distinguish between outward (; ähir) 
and inward (bätin) preference. 
In any case, preference (tafýIl) is defined Z7%, p. 513/ as 
abundance of reward and elevated rank (kathrat ath-thawäb wa- 
raf` ad-daraja), and cannot be decided by measuring outward 
deeds, but only by authority. §s LPp. k3-52/ quotes a long 
passage from a. `Al. H. b. `Abbäd to the same effect. God's 
preferring someone is a matter of his free choice, and is not 
caused by some quality or a greater or lesser degree of perfec- 
tion in the person. That is why the comparisons which some 
authors make between Muhammad and other prophets, showing how 
his miracles or characteristics are better than theirs, even 
though they may be true, give a wrong impression, because these 
points of excellence do not maize him preferred by God. That is 
why NuYammad discarded boasting (fakhr) about anything and 
contented himself with the title of servant (`abd). 
f. Rerarding saints, wonders, and magic: 
J L22, if. 289b-297a/ distinguishes four questions: 1) the 
reality of a saint and a wonder, 2) determining whether wonders 
are admissible and happen, 3) the relation of a saint to a 
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prophet, 4) the reality of magic. These questions are the subject 
of the second and third remarks (tanb! h) in W LFf. 74a-76il. 
1) W LF. 74a, says that the reality of a saint (wall) is 
"a person who is aware of God and his attributes, is dedicated 
to obedience, turns array from disobedience, and avoids being 
absorbed by pleasures and cravings" (al-`ärif bi-11äh ta'All wa- 
rifätihi 1-muwä; ib `alä t-VV ELt al-mujtanib `an al-ma`RgI 1-mu`ri4 
`an al-inhimäk f! 1-ladhdhRt wa-sh-shahawät). His wonder (karäma) 
is the manifestation of something extraordinary from him, 
unaccompanied by the claim of prophecy. Not claiming prophecy 
makes a wonder different from a miracle. 
K LPp. 446-44. Z/ cites. 'tone of our imsmsit for making the 
difference between a miracle and a wonder consist in the fact 
that a messenger chooses and intends his miracle, whereas a 
saint does not choose or intend his wonder, but only desires 
and hopes for it. Other imäms say that the difference is in the 
kind of act: that raising the dead, curing the leprous and the 
like are miracles, but finding something in the desert and the 
like are only wonders; messengers can have both miracles and 
wonders. But the opinion-of sound theologians is that any kind 
of event can ap-near from a saint, and the difference is the 
absense of a claim of messengership. 
W continues to say that the fact that the extraordinary 
act comes from a person of correct belief, good works, and 
resolution to follow the Prophet distinguish a wonder from the 
enticements (istidräj) and sure indications of a lyer, as in 
the case of Musaylima, who tried to cure a person's blind eye, 
and made the other eye blind also; such an act is called an 
affront (ihäna). 
God sometimes causes extraordinary things to appear from 
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ordinary Muslims (min qibal al-'awwn al-muslimin) in order to 
free them from the scandals and adversities of the world (min 
mi1an ad-dunyä wa-mak-arihihn), even if they are not qualified 
with saintliness (wiläya). These extraordinary things which 
appear from them are called an assistance (ma`4na). 
K /P. 44ý/ says that the fact that a person will not be a 
prophet in the future distinguishes a wonder from a presage 
(irhä§). This distinction, says J, is that of at--Taftäzäni in 
his Sharh al-Magggid, as opposed to Ibn-`Arafa in his Sh. nil, 
who included a presage and an assistance (ma`üna) under wonders 
(karäma). 
At". Taftäzänl concludes ZVI, f. 7ka/ that extraordinary events 
are of four kinds: 
-a miracle (mu`jiza) 
-a wonder (karäma) 
- an assistance (ma`üna) 
- an affront (ihäna) 
But as-Sanüs! adds three other kinds: 
-a presage (irhäq), which is an extraordinary event appearing 
before a claim of prophecy to give it foundation (ta'sisan la- 
ha); } LP. 44f says that the origin of the word is rihq, 
which is the foundation of a wall 
- an enticement (istidräj), which is something extraordinary 
appearing from someone whose religion is not sound 
-a trial (ibtilä'), such as the extraordinary things which 
will appear from the Antichrist (dajjNil). 
Ibn-Dahhäq LAI$ f. 75a; J, 22, on this pointy said 
in his 
commentary on the Irshäd that there are four conditions for a 
saint: 
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- that he be aware of the principles of religion 
- that he be aware of the determinations of revealed-law by 
understanding, not blind-acceptance 
- that he know created things, so that he knows what revealed-law 
forbids or commands, and knows what will provide his intellect 
with a demonstration of God's existence and attributes and 
consequently does not fear or wish for anything apart from 
what God has destined (qaddar) 
- his having a constant fear of not being among the blessed, or 
of not being able to fulfil God's commands. 
J says that al-Qushayri, in his Risäla, stipulated also 
that a saint be active or activated (fa'il), that is, that God 
should produce wonders from him. 
2) 29, f. 74a/ The maso (junhür) of Muslims agree that it 
is adnmisoible for wonders to appear on the part of saints. The 
Mu'tazilites disagree, and al--Isfarä'ini, according to Inäm-al- 
Varamayn, is close to their position. 
At-Taftäznni LAT, f. 74Y said that proof for the fact (wugtl' ) 
of wonders is found first of all in the Qur'An, for example: 
- the divine provisionment of ttary in the temple L3: 32/ 
- the episode of men remaining in a cave many years without food 
or drink LSüra 1W 
- P§if's bringing of the throne of Balgia to Solomon before the 
twinkling of an eye L2?: 4.17 
These extraordinary acts are not presages, because their aim was 
not the verification of a claim to prophecy. 
1. second proof is in the wonders which happened to the 
companions of Muhammad and their followers. Al-Imäm an-Nasafi 
17See the commentary of ar-Räzi for an interpretation giving 
the names if and Balgis. 
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admitted the possibility of reported bilocations of 'saints who 
were seen in their own town and at the sane time in Mecca. 
Objections to the possibility of wonders are: 
- that a saint from whom wonders appear would not be distinguished 
from a prophet. This has already been answered 
- that if they appeared for a purpose other than proving truth- 
fulness, then we could not verify prophecy by a miracle, since 
it could admit of another purpose. The answer, as has been 
said before, is that a miracle is accompanied by a claim to 
prophecy 
- that for saints to have wonders diminishes the dignity of 
prophets and people's admiration of them. The answer is that 
the opposite is true. People will honor and follow the 
prophets more if they know that by following them they can 
achieve a like rank (mithl hädhihi d-daraja). 
Many zaints have been distinguished by announcing things 
absent (ikhbär al-mughayyabät). This is not contrary to the 
Qur'än verse L72: 26/ which says that only a mezsenger shares 
Go'? 's knowledge of the absent (al-ghayb), since in the context 
the meaning of this word is the day of resurrection; or only a 
messenger can be admitted to lnnowing the generality of absent 
things, but sane absent things can be revealed to ordinary 
individuals. 
3) /1, f. 75W Muslims agree that a saint is less than a 
pro")het, since a saint is immune from disobedience (ma'rüm min 
al-ma`ägi), but a prophet also has revelation (wavy) for the 
benefit and renewal of the world. This is contrary to the 
error of some Karrämites, who say that they are equal, and the 
error of some B inites, who say that a saint is preferred 
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(af4al) to a prophet. Doubts on this question arose, at-TaftrLzUnl 
says, because a prophet is characterized by intermediacy between 
God and men, while a saint is characterized by nearness to God. 
Muslims also agree that a saint is obliged by revealed-law, 
contrary to the opinion of the libertines (ahl al-ibäýa), the 
Bätinites, and other heretics. They say that once a saint 
reaches the perfection of love and purity of heart and perfect 
sincerity, he is no longer bound by commands or prohibitions, 
and then sin does not hurt him, nor will he be punished in fire 
for his sins. After refuting them, at-Taftäzäni says that the 
prophets are the most perfect in love and sincerity (al-mahabba 
wa-l-ikhläq). They are also always subject to revealed-law, 
since this is a consequence of possessing an intellect, and they 
follow revealed-law most perfectly. 
4) LV, f. 76a/ The reality of magic (sitr) is something 
extraordinary appearing from an evil and filthy soul, directly 
by certain works which involve learning and teaching (i; hlr amr 
khariq li-l-`Ida min nafs sharTra l: habitha bi-mubäshara a`mäl 
makh§3ca tajri fihä t-ta`allum wa-t-ta`lim). 
K LP. 44/ quotes Ibn-'Afafa for saying that magic is 
something extraordinary bound to a particular activating-link; 
so that al-Qaräfi said that it was not even extraordinary, but 
its strangeness is due to causes unknown to most men. 
Magic, W continues, differs from a miracle or a wonder 
because of the character of the person from whom it appears, 
because it is not spontaneous (bi-mujarrad igtirä4 al-mugtariýin), 
because it is restricted to particular times, places, and 
conditions, and because it runs into opposition and efforts to 
produce its like. 
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Intelligibility admits the possibility of magic, while 
authority (sam') and the fact of the evil eye (al-irZiba bi-l- 
`ayn) show that it happens. The Hu`tazilites said that magic 
is mere will and imagination and is on the same level as 
juggling (sha'badha), whose activating-link is simple sleight 
of hand. The Sunnites say that it is admissible because of its 
intrinsic possibility and the generality of God's power, which 
produces the effect on the occasion of, and not by means of 
magical practices which themselves have no effectivity at all. 
It may be objected that the Qur'an verse in the story of 
hoses "It was made to seem to him by their magic that they 
(their cords) were running" L20: 66/ means that there is no 
reality to magic, but it is merely imaginary. The answer is 
that it could be true that the effect was created by God only 
in the imagination on the occasion of the magicians' hand 
motions. But this imaginative effect (talhyll) is itself a 
reality. 
The evil eye is a characteristic of certain souls so that 
if they regard something as good evil will reach it (huwa an 
yakün li-ba` ý an-nufüs lthä§giyya annahä idhfl statsanat shay'an 
lahigat'hu 1-äf a). This too happens only by God's creation, 
while the eye produces no effect, but is merely a sign (amara) 
of what customarily happens. The fact-of it is almost some- 
thing that happens before our eyes, and needs no demonstration 
(fa-thubütuha yakäd yajrT majrä 1-mushähadat alläti la taftaqir 
i1ä hujja). 
+++++++ 
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J. Various revealed tenets: 
a. The resurrection: 
(N. 49) 6J, f. 76/ Among the tenets which depend upon the 
fact of Mu4ammad's messengership and his immunity from error is 
the resurrection. J L26a, f. 312/ distinguishes two steps: the 
resurrection (ba`th), which is vivifying the dead and taking them 
out of their tombs, and the assembling (4ashr) of all men to the 
formidable stopping place (al-mawqif al-hrL'il). There is agree- 
ment, says W, in the Qur' n, Sunna, and consensus that Muhammad 
taught that men shall return after their destruction, and there 
is no need to discuss the proofs from intelligibility and 
authority. 
There is, however, a difference of opinion whether the 
resurrection is a bringing into existence (ijäd) after non- 
existence or is a collection (jam`) of the parts which were 
scattered. Ar-Räzi LK, p. 49/ said that no proof from intelli- 
gibility or authority could be produced for either opinion. The 
best procedure, W continues, is that of Imäm-al-Iaramayn, which 
is to refrain from judgement, since intelligibility admits both 
possibilities. What is sure is that both good and bad will be 
raised up with the same body they had in the world, and their 
spirit will not reside (tarkub) in a different body which is 
only a likeness of the one they had. 
K LPp. 496-49. Z/ says there is also agreement that the 
body returns with the 
his Sirä al-muridin. 
time also returns the 
speaks of God changin, 
their skins are burnt 
The objection is 
same accidentals, as Ibn-`Arabi said in 
Soma would even say that among accidontals 
same, but the Qur' n verse L4: 5& which 
g the skins of those in hell each time 
implies succession of non-repeated times. 
raised ZK, p. 492/ that if one man eats 
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another they cannot have the same body in the resurrection. The 
answer is that the body has original (agliyya) parts and supple- 
mentary (faýliyya) parts; the return to life (ma'äd) concerns 
the former. 
J L26c, If. 316a-317a/ says that the teaching of the 
resurrection is against the Philosophers, who denied the resur- 
rection of the body while admitting the future life of the 
spirit, and against the Dahrites, who denied the resurrection 
and future life altogether. Ar-Razi, in his Arba'Tn, said that 
one who denies the resurrection is an unbeliever, bucause he is 
denying the Qur' n. Al-Qaräfi said likewise. 
b. The questioning and torment or delight in the rave: 
There is consensus (ajma` al-islämiyyün), says W F. 76Y 
and J /25a, ff. 309a-311a/ quoting at-Taftäzäni, concerning the 
fact of the questioning in the grave (au' l al-qabar), the 
torment (`adhäb) of unbalievers and some disobedient believora 
there, and the delight (na`im) of others there. The only differ- 
ence of opinion comes from the Mu`tazilites. Come late theolo- 
gians say that the Miu`tazilitec are innocent of denying this, 
and that the denial originated with l? irär b. `llmr and was 
attributed to the Mu'tazilites because he mixed with them. Other 
stupid people followed him. 
In asserting the torment or delight of the grave, the 
Sunnite's refer to Qur'an verses as 40: 45-46, where the family 
of Pharaoh is punished by fire morning and night, and this 
before the resurrection, and 71: 25, where the people in the 
time of Noah are said to have drowned and entered the fire. 
In verse 40: 11 one of the two lives referred to can only be in 
the grave. In 3: 169-170 those killed in a holy war are said 
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not to be dead but living with God and enjoying what he gives 
them. Various hadiths confirm the same. In particular there 
is the hadith of the two angels-(Munkar and Nakir) who question 
the dead person about his religion and punish him if he does not 
have the right answer. 
K LPp. 499-50j/ explains the positions of the opponents. 
]? irär and Bishr al-Marisi denied torment in the grave, saying 
that whoever is dead is dead in the grave until the day of the 
resurrection, and the soul does not return to the body in the 
meantime. Abü-1-Hudhayl said that someone who dies without 
faith is punished "between the two breaths" (bayn an-nafkhatayn) 
LCf. Qur' n 39: 68/ of the trumpet blasts. Al-BalakhT (al-Ka`bi) 
and al-Jubbä'i and his son admitted torment in the grave for 
unbelievers, and denied the naming of the two angels Munkar and 
Nakir, which revealed-law affirms. 
gäli1i Qubba said that torment in the grave is admissible 
without the soul returning to the body. He is wrong, because 
sensation without the soul is contrary to what is self-evident. 
Some of the I{arrämites and Mu`tazilites said that God punishes 
the dead in their graves without their feeling anything, but 
they only feel it when they cone to life again, as a drunken 
person. But the Sunnite position is that they do-feel something, 
yet they do not cry and moan during it. 
There is nothing in intelligibility-impeding the return 
of life to some parts of the body and the person's answering 
questions, even though we do not perceive this. It is not 
altogether certain whether children are brought to life in the 
grave. The apparent meaning of revelation (khabar) is that all, 
including children and those immune from sin, arc brought to 
life, but-there must be a perfecting of children's understanding 
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for them to know their condition. To the objection that no life 
is apparent in the dead, it can be pointed out that sleeping 
people experience many things in their dreams without an 
observer's being aware of it. 
J Z25b, ff. 311b-312a/ explains that God creates the 
accidentals of life or death in a body without the spirit having 
any effectivity (ta'thir) on this. The body returns to dust 
(turäb), except that God preserves the bodies of prophets, 
learned men (`ulanä'), martyrs (shuhadäf), and deserving 
mu'adhdhins. 
c. The path: 
The path (jirKV), says :; F. 77a/ followed by J L29, ff. 
321a-325b; ', is a bridge stretched over hell (jisr mamdüd `ala 
matn jahannam), and is the only road to heaven. It is finer 
than a hair and sharper than a sword, according to authentic 
hadiths with which Sunnites agree. 
Ibn-Dahhäq, in his co=entary on the Irshäd, says that 
there is a difference of opinion concerning its description. 
Some say that it is wide, and all together men stand on it to 
receive their judgement; this was the opinion of al-Ash`ari and 
Imäm-al-IJaramayn. But most learned men hold that it is finer 
than a hair and sharper than a sword, and that it is a bridge 
with'one end in the land of the resurrection (arc al-giyrAma) 
and the other end in the land of heaven (ark, al-janna). Both 
the bridge and the land of the resurrection where men will be 
gathered stand over the fire. The fire leaps up from below and 
grabs those destined for it according to their different cate- 
gories (agnäf). 
Many Mu'tazilites denied, the existence of the path in its 
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outward sense, saying that it is impossible or very difficult to 
cross such a bridge, and that the meaning is the path leading to 
heaven LCf. Qur'än 3: 142/ or hell /Cf. Qur'an 37: 2/ by doing or 
omitting the practices of religion. Or the path, according to 
its length, refers to the number of sins which must be answered 
for before entering heaven. 
The answer to them is that a literal crossing of such a 
path is possible by the power of God, who even now enables some 
birds to dart through the air with a speed beyond the natural 
power of their wings, while the condition of the next life will 
consist for the most part of extraordinary things. 
d. The scale: 
The existence of the scale (mizän), says W LF. 77. /q is 
affirmed in the Qur'Rn verses 21: 47 and 101: 6. Many commentators 
describe the scale as consisting of the two ends of a bar 
(katafän = shoulders), a dial (lisän = tongue), and two pendulums 
(sägän = legs). 
Some Mu'tazilites oppose this description, saying that 
human acts are accidentals which cannot be weighed when they 
exist, and much less so when they have passed away. Rather, 
the meaning of the scale is justice established in everything 
(al-'adl ath-thäbit fi kull shay').. The reason for the use of 
the plural mayaz3n, "scales", is to indicate the perceptions of 
each knowing power. 
The answer to them is that acts themselves are not weighed, 
but papers which record them, or, as some say, specially created 
bright bodies to represent good acts, and dark bodies to repre- 
sent bad acts. The use of the plural is for the sake of empha- 
sising greatness (isti'ýüm), or because of the many things 
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weighed in it, or because there is one big scale and a single 
little one for each person. 
K /Pp. 497_498/ adds that the Atu`. tazilite Ibn-al-flu`tamar 
admitted the possibility of the literal meaning of the scale, 
although he found no authoritative reason for asserting it. Al- 
Jubbä'i admitted the creation of substances which are weighed in 
representation of a person's acts, which is close to the idea of 
weighing papers. There is uncertainty (taraddud) whether there 
are separate scales for unbelievers and believers or there is 
one for everyone. 
Ibn-Dahhäq, W continues, says there will be no nettling of 
accounts (mugasqa) between man and his Lord, as al-Jubbä'i, the 
Mu'tazilite, asserted in saying that good acts are weighed 
against bad acts, and according to which are heavier the man 
goes to heaven or hell. This is not true, because Muýamnad said 
that if heaven and earth were placed on one side and the words 
"There is no deity but Gods" on the other, the latter would out- 
weigh the former. The Sunnite position is that if a man has a 
mountain of acts of obedience and one act of deliberate disobe- 
dience, God can punish him for this and reward him for the rest, 
or he can forgive this sin. Abü-l-Qäsim al-Junayd was asked 
what would happen to someone who left the world with only a 
speck (qadr nawät) of goodness. He answered that it would be . 
considered as a basis of reward or punishment, much or little, 
as God wishes. 
As for taking the book by the right hand, K LP. 50Z/ says 
there is a difference of opinion whether this gesture indicates 
that the person will escape punishment, and the beat course is 
to suspend judgement. W, however, says that this act is a 
sign that the person will not remain in the fire eternally, or, 
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says J L27, f. 318/, that he will have an easy reckoning. 
At the reckoning (hisäb), says W, a person will know which 
of his good acts are accepted (magbtil) or rejected (mardüd), 
and which of his bad acts are forgiven (maghfür) or held against 
him (mu' khadh bi-hi). At the scale he will know how much 
reward or punishment he will receive for his good or bad acts. 
e. The basin: 
The Sunnites are unanimous, says W LF. 78a/ as to the 
existence of the basin (Yiawo). It is described as containing 
extremely white water, sweeter than honey, and is fed by two 
pipes (mizäb) from the river Kawthar with `"Y (awänin) as 
numerous as stars. The sky is its rim ( iäfatuhu); its smell 
is that of musk, and its pebbles are pearls (lu'lu'). Whoever 
drinks from it will never thirst, and anyone who has substituted 
or changed tradition (man baddal aw ghayyar) will be kept away 
from it. Another 4adith reported by Suhayll says that if you 
put your fingers in your ears and hear a sound, that is the 
pipes bringing water to the basin; this is literally possible, 
because for Sunnites sound, like sight, is not impeded by long 
distances. 
Ibn-Dahhäq says there is a difference of opinion concerning 
its location. Some say that it is beyond (khalf) the path, an 
opinion attributed to the companions of ash--Shäfi`l.. According 
to them, those who drink from it will not enter the fire, 
whereas some believers will enter the fire and be released by 
the intercession of Muhammad; therefore it cannot be in the 
stopping place (mawqif). 
Yet other Shäfi`ites say that the basin is in the land of 
the resurrection (aril al-giyäma) LLike the stopping place, on 
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this side of the path/, while the believers who will enter the 
fire have their cups reserved for them until they come out. 
Most Sunnites (jamahir ahl as-sunna) say that the basin is 
in the land of the resurrection, and there people either drink 
from it or are turned away. Were it beyond the path, there 
would be no chance of anyone being turned away, since those who 
have crossed the path can never turn back and enter the fire. 
It is possible for those who have drunk from the basin before 
crossing the path to enter the fire, in which case their having 
drunk from its waters is an assurity (ama-n) against their faces 
being burnt or their suffering hunger or thirst. It is also 
related that the fire will not burn their stomachs or the places 
where they washed for prayer (maw#` al-wu4U') or the parts of 
their bodies where they prostrated (mawä; li' as-sujt'id). More- 
over only the upper part of the flares will touch the: while 
they are still on the path, and only the unbelievers will fall 
from the path into the fire and remain there eternally, according 
to the Qurtän verses 26: 94 and 39: 72. Being seared while on 
the path sufficiently concords with the authentic traditions 
(akhbär) that the faithful who have sinned will enter the fire 
and be removed from it by Muhammad's intercession, although 
another hadith says that God kills them in the fire so that 
they do not f eel. its pain; then they come out like ashes. 
As-Ganüs3`adds- another opinion (qultu qil) that there are 
two basins, one at this end and one at the other end of the 
path. Those who have substituted or changed tradition are 
turned away from the first, while no one is turned away from 
the second, since only those saved from the fire reach it. 
God knows best. 
The Mu'tazilites said that the basin is a relaxation from 
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following the Mu iammadan norm (kifäya `an ittibä` as-sunna). The 
answer to them is that in the next life people will not be turned 
away from following the M#ammadan norm, since there is no 
enchargement then; rather they will be turned away from a sensible 
(maýsis) basin. This is confirmed by a 4adith describing its 
dimensions. 
Ibn-Dahhäq relates another tradition whereby each prophet 
has his own basin from which his nation drinks. But come learned 
men say that there is no water or basin in the stopping place 
but that of MuIammad. Those who are turned away from it will 
not enjoy any intercession. These are guilty of unbelief; 
equivalent to them aie those who tamper with tradition (man 
khälab as-sunna). 
f. Intercession: 
K LP. 506/ describes the Sunnite position: 
- that unbelievers will be forever in the fire 
- that believers: 
- who are preserved from acts of disobedience for their whole 
life will go straight to heaven 
- who commit : 
- small sins (gaghä'ir) only will go to heaven; J L31b, f. 
335a/ quotes ar-Rgzi's Mu aýgal gor saying that small sins 
are removed before the judgment and are not punished 
- big sins (kabä'ir), and: 
- repent will go to heaven, but perhaps after some 
frightening experience (ahwäl) before being forgiven 
- do not repent will be punished or not, as God wills, but 
there is a consensus that a group representing every 
kind of disobedience will be punished. 
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For the latter lot, Vr LF. 79W says that written authority 
(naq§) and consensus affirm that intercession (shafü`a) will 
save some of the disobedient from the fire either before or 
after their entering it. 
The Mu'tazilites are opposed to this, and limit intercession 
to those who obey or repent, in order to raise their rank and 
increase their reward. But Sunnites say that it is admissible 
also for those guilty of big acts of disobedience. At-TaftAzänl 
argues that if intercession were limited to increasing benefits 
(ziyädat al-manäfi`) we could be said to intercede for Mutarmad 
when we ask God to increase his honor; but such a consequence 
is false. An objection to his argument is that an intercessor 
(shaf! ') is of a higher status (häl) than the one he intercedes 
for (al-mashfS' la-hu), or that the increase of benefits is 
completely unknown to his request or prayer (majhilla li-cu'illihi 
wa-Valabihi 1-batta). The answer to this objection is that an 
intercessor sometimes intercedes for himself, and that a benefit 
requested is sometimes impossible (ghayr mutig`) and is not 
granted. 
The Mu`tazilites LW, f. 79/ posed many objections to 
Muhammad's intercession: 
1) The first are Qur'an verses such as "Be on your guard 
against the day when one soul will not avail another in the 
least, neither shall intercession on its behalf-be accepted" 
L2: 4ý/, and "The unjust shall have no helpers" L2: 272/. 
The answer is that these verses refer specifically to 
unbelievers, which is the meaning of slim. Besides, the 
denial of help (na. 7ra) does not imply the denial of interces- 
sion, since intercession is a request for submission (khuct'), 
whereas help can possibly imply defence and victory (mud&fa'a 
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wa-mughälaba) for the disobedient. 
2) As for the Qur'an verse "They intercede only for 
him whom he approves" L21: 28/, someone guilty of a big 
sin is not approved. Besides, the prayer of the angels 
who carry the throne is "Pardon for those who have repented and 
and follow your way.; L40: y/; and there is no difference between 
the intercession of angels and that of prophets. 
The answer is that one guilty of a big sii is approved 
(murtadä) from the point of view of his having faith (inän), 
even though he has no good works; only the unbeliever is not 
approved, because he lacks the root of all goodness and perfection 
(asl al-4asangt wa-asäs al-kamälät), which is faith. The meaning 
of intercession for those who repent is intercession for those 
who repent of association in the objects of their belief (shirk), 
since if they repented from sim-, le acts of disobedience and did 
good works they would have no need of intercession, according to 
the Mu`tazilites. 
3) If intercession is for those guilty of big sins, then 
we include ourselves among them by saying the prayer "Lord make 
us worthy of the intercession of Mu4ammad'i. 
The answer is that although the prayer supposes acts of 
disobedience, its meaning is "Make us believers and approved", 
since intercession is only for such. Consequently it is a prayer 
for a hap', y death (husn al-Ichätima). At-Taft9z5ni explains the 
logic of such a prayer in the same way. 
g. Eternity of final reward or punishment: 
The eternity of delight for believers and of fire for 
unbelievers, says W LFf. 79b-80/ is a matter of consensus. 
Included among unbelievers (käfirfln) are the hypocrites 
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(munäfiqün), who are in the lowest level of hell. Among believers 
are included the immoral (fussÄq), since even if they do not 
repent before death, they will be eternally in heaven, and that 
either immediately and without punishment at all by God's 
forgiveness and the intercession of those who intercede, or 
after some punishment in the fire according to the measure (qadr) 
of their sins. Nevertheless we hold for (nagVa') the carrying 
out of the threat (nufüdh al-wa'`. id) for an indefinite number of 
them (f! jamä`a minhum min ghayr ta`yin) because of the texts 
concerning this. 
Regarding punishment in the next life, there are the 
errors of: 
- the BRVinites LK, p. 50/, who say that it is a mere fiction 
to scare people, and that it is contrary to God's mercy 
- the Nu`tazilites and the Khärijites Lii, f. 802/, who say that 
those guilty of big sins who die without repentance will be 
forever in the fire 
- the Murji'ites, who say that God's forgiveness is complete for 
every disobedient believer, and that only unbelievers will 
enter the fire. 
The Sunnites hold a middle position between the last two extremes. 
At-Taftäzäni observes that there is really a difference of 
opinion among the Hu`tazilites. L1-JubbÄ'i, Abü-H. shim, and 
later Mu`tazilites held that: 
- if the punishment due is greater than (zid 'alä) the reward 
due, the big sins cancel out acts of obedience and cause a 
person to stay eternally in the fire; knowledge of that is 
committed to God (mufawwaý ilä lläh) 
- if the reward due is greater, the person will not enter the 
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fire at all 
- if the reward and punishment due are equal, the Mu`tazilites 
were confused (i4tarabß); they said this is a question of 
authority (sam`), but that-intelligibility admits the: possibility 
of punishment for all the big sins in such. "a case-; but al-Ka'bi 
disagreed. 
In another place at-Taftäzäni says that 11bä-'Ali al-Jubb5'i 
said that whichever is greater simply cancels out the other, but 
Abü-Häshim said that the lesser is subtracted from the greater, 
and the person has the reward or punishment which remains. 
K LPp. 498-499/ asserts that heaven and the fire already 
exist. The Mu`tazilites denied this, since they serve no purpose 
until someone is admitted to them for reward or punishment. The 
answer to them is that God does not act for objectives that he 
must justify his creation by its usefulness. Besides, the 
present existence of heaven and the fire has the usefulness 
of inciting hope or fear. 
As-Sanüsi does not describe heaven, except for the section 
on the vision of God LAbove, G, c/. In K LP. 49/ he Mentions 
that the pleasures of the next world are like som- of the 
pleasures of this world in appearance (rüra), but diffor from 
them in reality (haglqa); so that all they have in common is 
their names. 
h. Repentance: 
Immorality (fisq), says W LF. 80a/, is a departure from 
obedience to God, either by committing one big sin or by 
committing many small sins over a long time or all at once. 
The determination for immorality in this world is, by consensuc, 
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the obligation of repentance (tawba) immediately. If a person 
delays repentance an hour, this delay (ta'khir) is another big 
sin, and so on by doubling: for two hours he ha four sins, for 
three hours eight, for four hours sixteen. 
The reality of repentance (tawba) W, f. 80f in revealed- 
law is a regret for disobedience because it is disobedience (an- 
nadam `alä 1-ma`giyya li-ajl annah ma`giyya), or if you like, 
a regret for disobedience because of its foulness before revealed- 
la: u (li-ajl qubhihä shar'an). Regret for disobedience because 
it harms one's body or reputation (`ird) or esteem (hasab) or 
wealth is not repentance. 
: t-Taftäzäni says that there is uncertainty whether regret 
because of fear of the fire or because of desire for heaven is 
reuentance, since it is not certain whether this is because of 
the legal foulness and disobedience of the act. 
There is also doubt whether Biere is repentance in the case 
of regret because of foulness before revealed-law and t,. lso 
because of another objective (gharaý). 
The truth regarding both these casec is that if there were 
still regret if the aspect of foulness of the act were isolated, 
then the regret is repentance; otherwise not. 
The same principle holds in the case of repentance on the 
occasion of a serious illness (mard mukhawwif). It is likely 
(ýähir), according to the words of 14uliamriad, that such a person's 
repentance is accepted as long as the forebodings (`al. m-at) of 
death have not yet appeared. 
The reality of regret (nadam) is sadness and pain over 
what one has done, and the wish that one had not done it 
(ta}iazzun. wa-ta: raj ju` `a1ä riä fa'al wa-tarianni kawnihi lam yaf'al). 
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For repentance another qualification (qayd) is added: the resolu- 
tion not to repeat the act in the future (al-'azm 'alä tark al- 
mu'äwada fl-l-mustagbal). 
An objection is that in the future a person may'"not have 
possession of his mind or faculties so that he can omit repeating 
the act. The answer is that the meaning of resolution implies 
the supposition of being in control of oneself; such is the 
answer of Imäm-al-Varamayn. 
To be exact, a resolution is not a separate qualification 
(tagyid) of repentance, but only an explanation of what is 
implied in regret for disobedience because of its foulness before 
revealed--law. Many common people (al-`awämm) define repentance 
simply as a resolution not to commit the sin again, but this 
is not repentance at all, since it has no reference to sorrow for 
the past. Al-Ghazall observes in his Ilyäl, in the chapter on 
repentance where he tells the story of David's ropentanco, that 
true repentance is rare, and few men attain it. 
It is not necessary to renew re,, entance every time one 
remembers his disobedience, but only if he remembers it with 
desire and pleasure (niushtahiyan la-hä fari1an bi-hä). This is 
in disagreement with al-Bägillani and Abis-`Ali al-Jubba'i, the 
Mu'tazilite, who say that one raust renew ono's repentance every 
time without exception. 
Also, repentance is valid (tagitbi) if it'is for some acts 
of disobedience without others; this is in opposition to lbü- 
H98him of the Nu`tazilites. On the same principle that one 
can fulfil some obligations where the attraction (dä`iya) is 
strong, and omit others, so one can repent of some foul acts 
because of their foulness and weakness of attraction while 
persisting in another foul act. 
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To repent of all acts of disobedience a global repentance 
(ijmal) suffices; this is in opposition to come Mu`tazilitee who 
demand a repentance for each in in particular (tafgTlan). 
At-Taftäzäni Zoi, f. 8la/, in his Shar al-Mag4cid Lsays J, 
23a, f. 297b/, says that if the act of disobedience: 
- concerns God, such as orission of prayer, regret suffices, 
unless revealed-law adds some other compensatory act 
- concerns another person, and the sin was: 
- injustice (; ulm), one iiust restore to hiLi his loss or its 
equivalent (badalahu) 
- leading the other person astray (iýläl), guidance (irshäd) 
is due 
- an insult (badä') or calumny (ghiba), begging pardon (i`tidhdr) 
is due, but it is not necessary in begging pardon to recall 
specifically (tafsil) the matter of the calumny, unless it 
was something abominable (`alp wajh afýash). 
It may be remarked that the obligation, of restoration is additional 
to that of repentance. 
Imän-al-Haramayn said that a killer's repentanco is valid 
even if he does not give himself up for reprisal (=in ghayr 
taslim nafsihi li-1-qiýä ), but his not giving himself up in 
another disobedience which requires a separate repentance. 
Imp-al-Haranayn also said that repcntance is of doubtful 
validity (rubbamä lä tagih}i) if one still-possesses what belongs 
to another, as in the case of robbery (ghagb), since regret is 
not valid if one's hand is still on the goods (ma`a idrimat al- 
yad `ala 1-magh§üb); thus there is a difference between killing 
and robbing. In J L23a, f. 297 Ibn-`Arafa is quoted for 
reporting one opinion saying that such repentance is valid. 
J L23c, f. 303W asks if repentance for unbelief, that is, 
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after having believed, is acceptable. The Fathers are cited for 
saying that it is, but according to opinion (`als ; -tann) and 
hope (rajä'). But the Qur'än verse "He is the one who accepts 
repentance from his servants" 442: 22/ is quoted for the opinion 
that this repentance is decidedly accepted. 
i. Law enforcement: 
Related to repentance, says 41 LF. 81/, is the question of 
commanding the acceptable and forbidding the objectionable (al- 
amr bi-l-ma`riif wa-n-nahy `an al-munkar). The meaning of the 
acceptable is what is obligatory (wäjib), and the meaning of the 
objectionable is what is forbidden (i}aräm). There is no doubt 
that these are two obligations independent of the appearance of 
the imp, contrary to what the RRfi#tes maintain. 
Evidence for these obligations are Qurºgn verses such as 
3: 104 and 31: 17, many 1adiths, and consensus, which is plain 
from the activity of the earliest Muslims. 
At-Taftäzäni answers objections rising from Qur'an verses, 
such as ""0 you who believe, take care of yourselves; he who errs 
cannot harm you when you are guided'; L5: 102J. The answer regar- 
ding this verse is that the meaning of `alaykum anfusukum, "Take 
care of yourselves", is "Improve (arliit't) yourselves by performing 
your obligations-', which include commanding the acceptable and 
forbidding the objectionable. 
As for the verse "There is. no compulsion in religion" L2: 25W, 
this is abrogated (mansükh) by the verse of battle (äyat al- 
gitäl) although the meaning may be that the acts of 
commanding the acceptable and forbidding the objectionable are 
not forced acts. 
One condition 61, f. 82b/ for the obligation of commanding 
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the acceptable and forbidding the objectionable is the possibility 
of this having some effect (tajwrz at-ta'thir). Another condi- 
tion is there not resulting damage or evil greater than or equal 
to the objectionable thing. Outside these conditions it is 
reportedly permissible (gälü bi-jawäz) to resist evil even if 
one thinks he will be killed without inflicting any harm (nikäya), 
but he is also allowed (yurakhkhac la-hu) to be silent. There 
is a difference of opinion which is preferred (af4al); the first 
alternative is the choice of the MR-likites, Ibn-Ijanbal, Said b. 
al-Musayyib, and Said b. Jubayr. 
Commanding the acceptable and forbidding the objectionable 
is not limited to governors (wulät), since in the beginning of 
Islam everyone concerned himself with it by word and deed with- 
out pernic:: ion. But if the matter develops into a war, then the 
responsibility passes to the sultan, in order to avoid civil 
strife (fitna), as ImRm-al-Iaramayn said. He also said that in 
legal matters understood by everyone, everyone participates in 
commanding the acceptable and forbidding the objectionable. But 
in matters understood only by specialists (mujtahid), this belongs 
to the specialists only, although each specialist has the right 
to his opinion in the case of difj'erences in branch sciences. 
Some, however, say that only one opinion in right (mucib), 
although it is not determined (nu`ayyan); therefore the N4u it 
al-$anafiyya says that a Janafite, for example, must correct 
(yahtasib) the mistakes of a Shäfi`ite, and vice versa. 
Nor is the obligation of commanding the acceptable and 
forbidding the objectionable limited to those who do not commit 
such objectionable acts, since the obligation not to commit them 
and the obligation to forbid theta are distinct, and someone who 
omits one obligation is not excused from omitting the other. 
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Moreover this is a comraunitarian obligation (fare kifäya), 
that is, it is an obligation of all, but the obligation ceaaoa 
if some in the area (§uq`) fulfil it. Sometimes one person, 
commonly called a censor (mu4tasib), is designated for natters 
pertaining: 
- to God, yet without searching and spying (bath wa-tajala) 
- to men which are not of general concern (ghayr al-'lima), such 
as disputes between individuals 
- to the common welfare, such as public works, charities, and 
seeing that religious practices are correctly carried out, and 
that the mu'adhdhins, teachers, judges, and imäsn correctly 
perform their duties. 
Thus commanding the acceptable and forbidding the objectionable 
goes beyond obligatory and forbidden matters. 
A censor should vary his reaction in stops from doing nothing 
(waqf wa-sukün) to more severe measures (al-aghla; ), according to 
the condition (4ä1) of the objectionable thing. Th3 )Iuhi Al- 
anafi a, for exan', le, says that one should object to a can 
whose knees are uncovered by doing nothing, even if he persists 
(in la3 j) ; but if his thighs are uncovered, this calla for angor, 
and blows if he persists; if his secret parts are uncovered, this 
calls for blows, and if he persists killing hin. 
J L24, ff. 303a-308J takes up the question of tho it . unte. 
There are two kinds: the smaller ($ughrä), which in in leading 
the alät prayers, and the larger (kubrä), which is that considered 
here. The definition in the Nihäya is "the universal leadership 
of one person in religious and worldly matters" (ri'üaa fl d-dIn 
wa--d--dunyä '. ha li-shakhg wäiid). The word "universal" oxcludos 
judges and the like; the phrase "one person" excludes the wholo 
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people (kull al-umma) if the imMm is removed. Al-AmidT criticized 
this definition because it has no reference to prophecy, and 
gave as his definition "the caliphate - or succession - of a 
person to the Messenger in setting up revealed-law and guarding 
the community, with the obligation of all men to follow him" 
(khiläfa shakh§ li-r-rasül fi igämat ash-shay` wa-hifi al-villa 
'als wajh yüjib ittibä`uhu käffat an-näs). 
Regarding the necessity of the imamate, 
1 there are those 
who: 
- affirm it: 
- because of authority (sau`) only; this is the Sunnite posi- 
tion, as ex,, lained by ar-ßäzi in his 11rba`in 
- because of intelligibility; this is the position of: 
- iiu`tazilites like al-! u. al-I: hayy&j and a. 1-Q. al-Ka`bl 
- t:: e Isod`ilites and the heretics (mal&}}ida) who say that 
God must necessarily set up an ia% iruiune from defect 
(al-im al-ma`jün) to guide men to the knowing-awareness 
of God. 
- the Twelverc (IthnII`ashriyya), who had a similar position 
- deny it altogether; this is the position of the Khflrijites 
- say that it is necessary only in time of civil strife 
(fitan), 
but not in tines of security and justice (waqt al-atm wa-1- 
`adl), but Sunnites deny this. 
As-Sanüsi then LJ, 24c, f. 3042/ excuses himself for 
discussing the imä: sate, since it is not a principal tenet of 
faith (lays ruknan fi 'agä'id al-lm&n), but only a derived 
obligation (wäjib far`i) for the good of religion and the world. 
1 Remember that as-Sanüsi was writing at a time when the 
caliphate had pasted £roLI the Arabs to the Tur1. s, and had ceased 
to represent the function described here. 
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It is mentioned in books about the tenets of faith, only: 
- because the opinions of innovators, such as the Mu`tazi- 
lites and Ismalllites, about it derive frort their errors 
in the principal tenets of faith 
- or because it has a resemblance (nushäbaha) to the tenets 
of faith in its well known belonging (insha-b) to religion 
and being obviously derived from it, as is the case also 
with repentance, intercession, the questioning in the 
grave, and the like. 
Conditions for a candidate to the 4r'mate which are agreed 
upon LJ, 24d, f. 305b/ are: 
- Islam 
- justice ('adäla), the opposite of immorality (fisq) 
- being a male (dhakariyya) 
- liberty (ýurriyya), since one must be free from the occupation 
of serving someone 
- the age of maturity (bulUgh) 
- intelligence (`aql) 
- to be a specialist (mujtahid) in the principles and derivative 
elements of religion, so that he can make right decisions 
- that he know how to conduct war and peace, being severe or 
lenient as required. T 
The Tawäli` of al-Bay4awl says that there is consensus that it 
is clear when the last three conditions are present or not, but 
Ibn-'Arafa, quoting al--Xmidl, says that there is no consensus on 
this. 
Other conditions are: 
- that he be able to carry out hia dotorninations (infadh 
4ukmihi); to the objection that 'Uthnan b. 'Affün could not, 
A 
al-Anidi answers that he could, but riffraff (awb5sh) stormed 
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about him, and he sought peace and the cessation of strife 
- that he be of the tribe of G? uraysh; this is in opposition to 
what the hhärijites and some Mu`tazilites say. To an objec- 
tion from the hadith "Obey the sultan, even if lie is a young 
Ethiopian slave commanding you" there is the answer that not 
every sultan is an imam, 
There is agreement, except for the Shiites, that the infl 
does not have to be a Häshiuite, since the two chayhhs - AbU- 
Bakr and `Uraar - were not. Likewise iaiunity from clefect 
(`i§ma) is not required, contrary to the Innalllitom. 
:: s for deposing an inäu /J, 24e, Y. 307J, Ibn-'L. rafa, in 
his Shiiuil agreeing with Inä: -al-Varanayn's IrshHd, says that 
if he falls into: 
- unbelief: 
- openly (kufr), he is to be removed 
- privately and is a hypocrite (uunäfiq), he is to be left 
- immorality (Tisäq), and: 
- calls men to f'oll ow : im in disobedience (na'¢iyya) : 
- by words, he is not to be obeyed (lam yuta') 
- by fighting, he is to be fought back (in q&tal gQtil) 
- doesn't call nor. to follow him, and: 
- can be deposed without bloodshed and violt: tion of what is 
sacred (in arslcan dUn irrIga dim V wa-kashf ýara:: ), he is 
to be deposed; opinions differ as to whether this is 
obligatory 





TH OLOGICAL AUTHORS QUOTED BY AS-SANUSS 
This list includes only those authors it is certain or at 
least likely as-Sanüs! quoted from directly, not those quoted 
second hand. "Theological authors" excludes grammatical authori- 
ties and authors of verses. 
`Abbäd: 
a. `Al. M. b. `Abbild. Perhaps that of GAL SII, p. 345 (d. 792/ 
1390) 
- unnamed work quoted (Cf-. Ch. III, I, e. ) 
al-Ämidi: 
Sayfaddin a. 1-$. `A. b. `A. b. M. ath-Tha`labi 1-Amid! (d. 631/ 
1233). GAL I, p. 393, SI, p. 678 
- Pkkbär al-afkar 
b. `Arabi: 
Muýyiddin a. `Al. M. b. `A. b. M. b. `Arabi (d. 638/ 1240). GAL 
I, p. 441, SI, p. 790; Osman Yahia, Histoire et classification 
de l'oevre d'Ibn `Arabi (Damascus; Inst. frangais, 19- 
Sirä al-muridin - not listed by Osman Yahya 
-. al-Kitäb al-mutawassa fi 1-i'tigld - not identified 
b. `Arafa: 
a. `Al. N. b. M. b. 'Arafa al-Warghami (d. 750/ 1350). EI2 (ii. 
R. Idris); GAL II, p. 247, SII, p. 347 
- al-Mukhtasar ash-shamil fY t-taw id 
al-Bägilläni: 
al-Q 4l a. B. M. b. at-Tayyib b. M. b. Ja`far b. al-R. al-BAgillIni 
(d. 403/ 1013). EI2 (R. J. McCarthy); GAL I, p. 197, SI, p. 349 
- Kitäb an-na - not listed in GAL (Cf. Ch. III9 I, a. ) 
b. Battä1: 
a. 1-4. `A, b. Battäl al-Andalusi 1-113liki (d. 449/ 1057). GAL 
SI, p. 261 
- I61ä. m al-mubaddith fi shar aha al-Bukhäri 
al-Bay4&wi : 
Nägiraddin a. Sa'd `Al. b. `U. b. M. b. `A. al-Bayc}äwi (d. 716/ 
1316). GAL It p. 416, SI, p. 738 
- awäli` al-anwär min matäli`_ al-an är 
- Anwär at-tanzil 'a-asrär at-ta'wil tafstrr) 
b. Dahhäq: 
a. Is1? ä I. b. Y. b. M. b. Dahhäq al-Awsi (d. 616/ 1219). GAL 
SI, p. b72 
- Shar al-Irshäd (of Imäm-al-Varamayn) 
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al-Ghazäli: 
Vujjat-al-Islam a. Vämid M. b. M. al-Ghazäli t-TUsi (d. 505/ 
1111). EI2 (W. Montgomery Watt); GAL I, p. 421, SI, p. 748 
-I äl `ulnm ad-din 
b. al-Häjib: 
Jamäladdin a. `Amr `Uth. 
1249). GAL SI, p. 538 
- Mukhtagar al-furU' 
iäa 
- usül 
b. `U. b. a. B. b. al-IIäjib (d. 646/ 
b. al-Ißäj j: 
a. `Li. N. b. M. b. M. b. al-Uäj j al-Fäsi 1- `Abdari 1-Qay rawäni 
(d. 737/ 1336). GAL SII, p. 95 
- reports iadiths (Cf. Ch. III, A, note 3, and J, 32a, f. 
339b. ) 
b. Hazen: 
a. H. `A. b. A. b. Said b. Vazn (d. 456/ 1064). GAL I, p. 400, 
SI, p. 692 
- al-Fall f3 1-milal wa-n-nilzal (Cf. Ch. III9 E, d. ) 
Imrim-al-I aramayn : 
a. 1-Ma`äli `Abdelmalik b. a. M. `Al. b. Yü. al-Juwayni, known 
as Imam-al-iaramayn (d. 478/ 1085). GAL SI, p. 671 
- al-Irshäd fi usül al-i`tigäd 
. _... 
al-Isfarä'in!: 
al-Ustädh Ruknaddin a. Isl q I. b. N. b. Mahrän al-Isfarä'ini 
(d. 416/ 1027). GAL SI, p. 667; as-SubkT, labagät III, p. 111 
- al-Jümi ` bavn al- ja1i wa-1-khafi, or al-JÄmi' fl uiRül ad- 
din 
al-`Irägi: 
A. b. `AbdarraY lm al-`Irägi (d. 826/ 14,23). GILL SII, pp. 71 
and 105 
- Shar usül as-Subk! 
'IyAd: 
al-Qäýi a. 1-Fadl `Iyäd b. lIüsä b. `Iy44 al-Yaýcabi 1-AndalßsE 
(d. 544/ 1149). GAL I, p. 369, si, p. 630 
- ash-Shifä' fi ta`rif huqriq al-Nuctaffi 
- Ikmý: 1 a1-Mug lim sharh 'ah%}i Muslim 
`Izzaddin b. `Abdassaläm: 
`Izzaddin a. M. 'Abdal`azlz b. `Abdassaläm as-Salam!. (d. 660/ 
1262). GAL I, p. 430, SI, p. 766 
- al- awä`id (GAL lists several. ) 
b. a. Jamra: 
a. M. `Al. b. Sad b. a. 1-`Abbas A. b. a. Jamra (or sometimes 
"Jamza") al-Azdi 1-Andalusl (d. 699/ 1300). GAL Si, pp. 635, 
263, and 264; AB, p. 140 
- Mukhtagar al-Bukhara 
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al-Magqari : 
a. `Al. M. b. M. b. A. b. a. B. b. Yy. b. `Ar. al-Qarashi 
t-Tilimsäni, known as al-Magqari (d. 758/ 1357). GAL SII, p. 993; 
AB, p. 249 
- Kitab al-buyq' min gawä`id al-usüliya 
b. Marzüq: 
M. b. Marzüq al-1}afid-(d. 842/ 1439). Cf. Ch. I, D, a, n. 15. 
- Sharj al-Burda 
Muh! al-Ianaf iyya : 
I could not identify this work. (Cf. Ch. III, J, i. ) 
al-Mugtara1 : 
Tagiyyaddin a. l-°Izz al-Mu; affar b. `Al. b. `A. b. al-Vu. ash- 
Shaft'! 1-Mi$ri 1-Mugtaraý (d. 612/ 1215-6). GAL SII, p. 946, 
n. 173, Is p" 390, and SI, p. 672 (erroneously making "al-Mugtara4"" 
a book); as-Subki, ýabaqa V, p" 156 
- al-Asrär al-'ag1iyya (Cf* at-Tilimsäni. ) 
an-Nihäya: 
I do not know which of the many books with this title it is. 
(Cf.., Ch. III, J, i. ) 
a1-Qaräfi: 
Shihäbaddin a. 1-`Abbäs A. b. Idris al-Qaräfi q-Sinhäji 1-Bahnaa!, 
known as Sähib-ash-shay` (d. 687/ 1285). GAL I, p. 3$5, SI9 
p. 665 
- Lawäini` al-furüq fl 1-u*Ul 
- al-qaw& id 
al--Qayrawäni i 
a. 1-1. 'Al. b. a. Zayd `Ar. al-Qayrawäni n-T1afztUwi (d. 386/ 996). 
GAL I, p. 177, SI, p. 301 
- `agida 
al-Qushayri: 
a. 1-Q. `Abdalkarim b. Hawäzin b. `Abdalmalik b. Ta1ýa b. M. 
al-Qushayr3 (d. 376/ 986). GAL Is p. 432, SI, p. 770 
- ar-Risala 
Sal nün: 




a. 1-`Abbas A. b. `1L al-Angäri 1-Qurtubi (d. 656/ 1258). GAL 
I, p. 384, SI, p. 664 
- Shar Muslim 
b. Sins: 
a. 'Al. al-Vu. b. 'Al. b. Since (d. 428/ 1037). GAL I, p. 453, 
SI, p. 812; G. C. Anawati, Mu'allafät Ibn-Sinä, Mihra än Ibn- 
Sina (Cairo: Dar al-Ma`Ärif, 1950) 
- ar-Risäla at-tibbi a- likely = al- anUn fi t-Vibb 7nawati, n. 140, p. 192) 
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ar-Räzi: 
al-Imäm Fakhraddin a. `Al. N. b. `U. b. al-Tu. b. al-Khatib 
ar-Räzi t-Taymi 1-Bal=i (d. 606/ 1209). GAL Is p. 506, SI, 'p. 
920 
- al-Mabähith al-arba`in fl uqül ad-din 
- al-Ma`älim fl urül ad-din (Cf. b. at-Tilimsänl) 
- PSuhagq al 
afkar al-muts addimin wa-l-muta'akhkhirin 
- Lubäb al-Ishärät commentary on b. Sinä's al-Ishärät wa- 
t-tanbihät 
b. Rushd: 
a. 1-11a1id M. b. A. b. Rushd (d. 520/ 1126). GAL Is p. 334; 
SI, p. 662 
- an-Nawäzil 
at-Taftäzäni: 
Sa`daddin Mas`üd b. `U. at-Taftäzän! (d. 792/ 1390). G'L II, 
p. 215, SII, P. 301 
- Sharh al-1-Ina sid ad-dini ya 
- äshiýr `alä 
1-Kashshäf (Cf. Ch. I, E, n. 21. ) 
- Sharh Ta ll. h al-rniftd (of al-Qazwini ) 
- 
Shah 'kgidat an-Nasaf! (quoted only in J) 
b. at-Tiliasänl: 
Sharafeddin a. I. `Isl. b. II. b. `! 1. al-Fihri, known as Ibn-at- 
'19 (d. E44/ 1265-6). Gi, L I, p. 390, a. 672; as-SubkS, 
Tabaaät V, p. 60; k1a ji Khalifa, Kashf az-ýunrn `an asmýz' al- 
J. uyb wa-1-funün (Istanbul, 13607-1-9-72; 1T, II, cof. 
_1i2-1727 
- Sharh al-Ma` . 1in 
(of ar-Räzi) 
at-Tilimseii: 
a. Yy. 'Ar. b. M. b. A. ash-Sharif at-Tilimsäni (d. 829/ 1425-6). 
10, p. 170 
- yharh al-:. srRr a1-`agli ya (of al-Mugtaraý; c. : B, p. 
70 and above, Ch. III, F, c. ) 
- Sharh al-Irshäd (of Inän-al-; iarattayn; is the work quoted 
by W, f. lOb - cf. Ch. III, it, C. ) 
az-. 7, pbidi: 
1ý ji I: halifa, Kahf (d. 379/ 9'9-90). a. B. M. b. i... az-40 
ý. uniin, c01.1107 
- Tabaaät an-najät 
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